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INTRODUCTION. XIX 


These are mere guesses, and they are rather contradicted 
by anedyaz, used in the plural, with anavadyáZ. Still it is 
better to point out difficulties than to slur them over by 
translating ‘in Raschheit und in Frische unvergleichlich.' 
It is possible that both Roth and Sayana thought that 
anedya% was connected with nediyaZ; but what scholars 
want to know is the exact construction of a sentence. 


Von Roth : Mersealas 

‘Ist irgendwo ein Fest fiir euch bereitet, 

So fahrt doch her zu unsrer Schaar, ihr Schaaren! 

Der Andacht Regungen in uns belebend, 

Und werdet Zeugen unserer frommen Werke.’ 

In this verse there is no difficulty, except the exact 
meaning of apivátáyantaZ, on which I have spoken in 
note 1. 

Verse 14. 
Von Roth: 
* Wo dankbar huldigend der Dichter lobsingt, 
Hier wo uns Mánya's Kunst zusammenführte, 
Da kehret ein, ihr Marut, bei den Frommen, 
Euch gelten ja des Beters heil’ge Sprüche. 

Prof. von Roth admits that this is a difficult verse. He 
translates it, but again he does not help us to construe it. 
Grassmann also gives us a metrical translation, but it differs 
widely from von Roth's : 

* Wenn wie zur Spende euch der Dichter herlockt, 

Und der Gesang des Weisen uns herbeizog, &c.; 
and so does Geldner's version, unless we are to consider 
| this as an improved rendering from von Roth's own pen : 
\ * Wenn uns des Mánya Kunst zur Feier herzieht, 
Wie Dichter ja zu Festen gerne rufen, &c. 

Here Geldner conjectures duvasyá for duvasyát, and 

takes duváse as an infinitive. 


Von Roth: Verse 18. 

* Geweiht ist euch der Preis, Marut, die Lieder, 
Des Mánya, des Mandárasohns, des Dichters, 

Mit Labung kommt herbei, mir selbst zur Starkung 
[Gebt Labung uns und wasserreiche Fluren].’ 
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How tanvé vayám is to mean ‘mir selbst zur Stärkung’ 
has not been explained by von Roth. No doubt tanv may 
mean mir selbst, and vayám zur Stärkung ; but though this 
may satisfy a poet, scholars want to know how to construe. 
It seems to me that Roth and Lanman (Noun-inflection, p. 
552) have made the same mistake which I made in taking 
ishám for an accusative of ish, which ought to be jsham, 
and in admitting the masculine gender for vrigána in the 
sense of Flur. 

I still take yásish/a for the 3 p. sing. of the precative 
Átmanepada, like ganishish/a and vanishish¢a. With the 
preposition áva, yásisishZ/à& in IV, 1, 4, means to turn 
away. With the preposition & therefore yásish/a may 
well mean to turn towards, to bring. If we took yasishza 
as a 2 p. plur. in the sense of come, we could not account 
for the long i, nor for the accusative vayám. We thus get 
the meaning, * May this your hymn of praise bring vaydm,’ 
i.e. a branch, an offshoot or offspring, tanve, for ourselves, 
ishá, together with food. We then begin a new sentence : 
*May we find an invigorating autumn with quickening 
rain’ It is true that ishá, as a name of an autumn month, 
does not occur again in the Rig-veda, but it is found in 
the Satapatha-bráhmaza. WVrigdna, possibly in the sense 
of people or- enemies, we have in VII, 32, 27, ag#atak 
vriganah, where Roth reads wrongly ágřâtâ vrigánà; V, 
44,1(); VI, 35,5. Girádánu also would be an appropriate 
epithet to ishá. 

Professor Oldenberg has sent me the following notes on 
this difficult hymn, He thinks it is what he calls an 
Ákhyána-hymn, consisting of verses which originally formed 
part of a story in prose. He has treated of this class of 
hymns in the Zeitschrift der D. M. G. XXXIX, 60 seq. 
He would prefer to ascribe verses 1 and 2 to Indra, who 
addresses the Maruts when he meets them as they return 
from a sacrifice. In this case, however, we should have to 
accept riramáma as a pluralis majestaticus, and I 
doubt whether Indra ever speaks of himself in the plural, 
except it may be in using the pronoun naz. 

In verse 4 Professor Oldenberg prefers to take prá- 
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bhrzto me ádriA in the sense of ‘the stone for pressing 
the Soma has been brought forth, and he adds that me 
need not mean 'my stone, but “brought forward for me.’ 
He would prefer to read sishmam iyarti, as in IV, 17, 12; 
X, 75, 3, though he does not consider this alteration of the 
text necessary. 

Professor Oldenberg would ascribe vv. 13 and 14 to Indra. 
The 14th verse would then mean, ‘After Mánya has brought 

^ us (the gods) hither, turn, O Maruts, towards the sage. Of 
this interpretation I should like to adopt at all events the 
last sentence, taking varta for vart-ta, the 2 p. plur. 
imperat. of vzzt, after the Ad class. 

The text of the Maitráyazi Samhita, lately published 
by Dr. L. von Schroeder, yields a few interesting various 
readings: v. 5, ekam instead of etan; v. I2, sravá instead 
of srava ; and v. 15, vayáusi as a variant for vayám, which 

| looks like a conjectural emendation. 
A comparison like the one we have here instituted between 
| two translations of the same hymn, will serve to show how 
useless any rendering, whether in prose or poetry, would be 
without notes to justify the meanings of every doubtful 
word and sentence. It will, no doubt, disclose at the same 
š time the unsettled state of Vedic scholarship,-but the more 
fully this fact is acknowledged, the better, I believe, it will 
be for the progress of our studies. They have suffered 
more than from anything else from that baneful positivism 
which has done so much harm in hieroglyphic and cuneiform 
LS researches. That the same words and names should be 
4 interpreted differently from year to year, is perfectly in- 
telligible to every one who is familiar with the nature of 
these decipherments. What has seriously injured the credit 
| of these studies is that the latest decipherments have always 
been represented as final and unchangeable. Vedic hymns 
may seem more easy to decipher than Babylonian and, 
Egyptian inscriptions, and in one sense they are. But 
when we come to really difficult passages, the Vedic hymns 4) | 
often require a far greater effort of divination than the fe TY 
hymns addressed to Egyptian or Babylonian deities. And >) 
there is this additional difficulty that when we deal with 


| 
| 


© 


—— 
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we have at all events the text as it was 


inscriptions, 
and we are safe against later 


engraved from the first, : 
modifications and interpolations, while in the case of the 
Veda, even though the text as presupposed by the Práti- 
sakhyas may be considered as authoritative for the fifth 
century B.C., how do we know what changes it may have 
undergone before that time? Nor can I help giving 
expression once more to misgivings I have so often ex- 
pressed, whether the date of the Pratisakhyas is really 
beyond the reach of doubt, and whether, if it is, there 
is no other way of escaping from the conclusion that the 
whole collection of the hymns of the Rig-veda, including 
even the Válakhilya hymns, existed at that carly time*. 
The more I study the hymns, the more I feel staggered 
at the conclusion at which all Sanskrit scholars seem to 
have arrived, touching their age. That many of them are 
old, older than anything else in Sanskrit, their grammar, if 
nothing else, proclaims in the clearest way. But that some 
of them are modern imitations is a conviction that forces 
itself even on the least sceptical minds. Here too we must 
guard against positivism, and suspend our judgment, and 
accept, correction with a teachable spirit. No one would 
e more grateful for a way out of the maze of Vedic 
ichronology than I should be, if a more modern date could 
þe assigned to some of the Vedic hymns than the period 
‘of the rise of Buddhism. But how can we account for 
‘Buddhism without Vedic hymns? In the oldest Buddhist 
‘Suttas the hymns of three Vedas are constantly referred 
to, and warnings are uttered even against the fourth Veda, 
the Áthabbana?. The Upanishads also, the latest pro- 
| ductions of the Bráhmaza period, must have been known 
| to the founders of Buddhism. From all this there seems 
| to be no escape, and yet I must confess that my conscience 
| quivers in assigning such compositions as the Válakhilya 


, hymns to a period preceding the rise of Buddhism in 
; India. . Í 


1 


* See Preface to the first edition, p. xxxii. 


b ; 3 
Tuva/akasutta, ver. 927; Sacred Books of the East, vol. x, p. 176; Intro- 
duction, p. xiii. 
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I have often been asked why I began my translation of 
the Rig-veda with the hymns addressed to the Maruts or 
the Storm-gods, which are certainly not the most attractive 
of Vedic hymns. I had several reasons, though, as often 
happens, I could hardly say which of them determined my 
choice. 

First of all, they are the most difficult hymns, and 

therefore they had a peculiar attraction in my eyes. 
. Secondly, as even when translated they required a con- 
siderable effort before they could be fully understood, I 
hoped they would prove attractive to serious students only, 
and frighten away the casual reader who has done so much 
harm by meddling with Vedic antiquities. Our grapes, I 
am glad to say, are still sour, and ought to remain so for 
some time longer. 

Thirdly, there are few.hymns which place the original 
character of the so-called deities to whom they are addressed 
in so clear a light as the hymns addressed to the Maruts 
or Storm-gods. There can be no doubt about the meaning of 
the name, whatever difference of opinion there may be about 
its etymology. Marut and maruta in ordinary Sanskrit 
mean wind, and more particularly a strong wind, differing by 
its violent character from váyu orváta?. Nor do the hymns 


‘themselves leave us in any doubt as to the natural phe- 


nomena with which the Maruts are identified. Storms 
which root up the trees of the forest, lightning, thunder, 
and showers of rain, are the background from which the 
Maruts in their personal and dramatic character rise before 
oureyes. In one verse the Maruts are the very phenomena 
of nature as convulsed by a thunderstorm; in the next, 
with the slightest change of expression, they are young men, 
driving on chariots, hurling the thunderbolt, and crushing 
the clouds in order to win the rain. Now they are the 
sons of Rudra and Przsni, the friends and brothers of Indra, 
now they quarrel with Indra and claim their own rightful 
share of praise and sacrifice. Nay, after a time the storm- 
gods in India, like the storm-gods in other countries, 


* The Váyus are mentioned by the side of the Maruts, Rv. II, 11, 14. 
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obtain a kind of supremacy, and are invoked by them- 
selves, as if there were no other gods beside them. In 
most of the later native dictionaries, in the Medini, Visva, 
Hemakandra, Amara, and AnekárthadhvanimaZ/gari, Marut 
is given as a synonym of deva, or god in general ?, and so is 
Maru in Pali. ; 

But while the hymns addressed to the Maruts enable us to 
watch the successive stages in the development of so-called 
deities more clearly than any other hymns, there is no doubt 
one drawback, namely, the uncertainty of the etymology of 
Marut. The etymology of the name is and always must 
be the best key to the original intention of a deity. What- 
ever Zeus became afterwards, he was originally conceived 
as Dyaus, the bright sky. Whatever changes came over 
Ceres in later times, her first name and her first conception 
was Sarad, harvest. With regard to Marut I have myself 
no doubt whatever that Mar-ut comes from the root MÆ, 
in the sense of grinding, crushing, pounding (Sk. mzráti, 
hissaydm, part. mürza, crushed, like mzzdita ; Amur and 
amuri, destroyer). There is no objection to this etymology, 
either on the ground of phonetic rules, or on account of 
the meaning of Marut”, Professor Kuhn's idea that the 
name of the Maruts was derived from the root MR, to die, 
and that the Maruts were originally conceived as the souls 
of the departed, and afterwards. as ghosts, spirits, winds, 
and lastly as storms, derives no support from the Veda. 
Another etymology, proposed in Bóhtlingk's Dictionary, 
which derives Marut from a root MÆ, to shine, labours 
under two disadvantages; first, that there is no such root in 
Sanskrit®; secondly, that the lurid splendour of the light- 
ning is but a subordinate feature in the character of the 
Maruts. No better etymology having been proposed, I still 
maintain that the derivation of Marut from MÆ, to pound, 
to smash, is free from any objection, and that the original 
conception of the Maruts was that of the crushing, smash- 
ing, striking, tearing, destroying storms. 


à Anundoram Borooah, Sanskrit Grammar, vol. iii, Pp: 323. 
See Lectures on the Science of Language, vol. li, p. 357 seq. 
© Mari£i is a word of very doubtful origin. 
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It is true that we have only two words in Sanskrit formed 
by the suffix ut, marút and garút in garüt-mat, but 
there are other suffixes which are equally restricted to one 
ortwo nouns only. This ut represents an old suffix vat, 
just as us presupposes vas, in vidus (vidushi, vidush- 
fara) for vid-vas, nom. vid-van, acc. vidvamsam. 
In a similar way we find side by side párus, knot, 
párvan, knot, and párvata, stone, cloud, presupposing 
such forms as *parvat and parut. If then by the side of 
*parut, we find Latin pars, partis, why should we 
object to Mars, Martis as a parallel form of Marut? 
I do not say the two words are identical, I only main- 
tain that the root is the same, and the two suffixes are 
mere variants. No doubt Marut might have appeared 
in Latin as Marut, like the neuter cap-ut, capitis 
(cf. _prae-ceps, prae-cipis, and prae-cipitis); but 
Mars, Martis is as good a derivation from MJR as Fors, 
Fortis is from GHAR*. Dr. von Bradke (Zeitschrift der 
D.M.G., vol. xl, p. 349), though identifying Marut with 
Mars, proposes a new derivation of Marut, as being 
originally *Mavrzt, which would correspond well with 
Mavors. But *Mavrzzt has no meaning in Sanskrit, and 
seems grammatically an impossible formation. 

If there could be any doubt as to the original identity 
of Marut and Mars, it is dispelled by the Umbrian name 
cerfo Martio, which, as Grassmann” has shown, corre- 
sponds exactly to the expression sárdha-s máruta-s, the 
host of the Maruts. Such minute coincidences can hardly 
be accidental, though, as I have myself often remarked, the 
chapter.of accidents in language is certainly larger than we 
suppose. Thus, in our case, I pointed out that we can 
observe the transition of the gods of. storms into the gods 
of destruction and war, not only in the Veda, but likewise 
in the mythology of the Polynesians; and yet the similarity 
in the Polynesian name of Maru can only be accidental *. 


a Biographies of Words, p. 12. 
t Kuhn's Zeitschrift, vol. xvi, p. 190; and note to Rv. I, 37,1, p. 70. 
c M. M., Science of Religion, p. 255. 
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And I may add that in Estonian also we find storm-gods 
called Marutu uled or maro, plural marud?. 

Fourthly, the hymns addressed to the Maruts seemed to 
me to possess an interest of their own, because, as it is 
difficult to doubt the identity of the two names, Marut 
and Mars, they offered an excellent opportunity for watching 
the peculiar changes which the same deity would undergo 
when transferred to India on one side and to Europe on the 
other. Whether the Greek Ares also was an offshoot of 
the same root must seem more doubtful, and I contented 
myself with giving the principal reasons for and against 
this theory. 

Though these inducements which led me to select the 
hymns to the Maruts as the first instalment of a translation of 
the Rig-veda could hardly prevail with me now, yet I was 
obliged to place them once more in the foreground, because 
the volume containing the translation of these hymns with 
very full notes has been used for many years as a text 
book by those who were beginning the study of the Rig- 
veda, and was out of print. In order to meet the demand 

-for a book which could serve as an easy introduction to 
Vedic studies, I decided to reprint the translation of the 
hymns to the Maruts, and most of the notes, though here 
and there somewhat abbreviated, and then to continue the 
same hymns, followed by others addressed to Rudra, 
Vayu, and Vata. My task would, of course, have been 
much easier, if I had been satisfied with making a selec- 
tion, and translating those hymns, or those verses only, 
which afford no very great difficulties. As it is, I have 
grappled with every hymn and every verse addressed to 
the Maruts, so that my readers will find in this volume 
all that the Vedic poets had to say about the Storm- 
gods. 

In order to show, however, that Vedic hymns, though 
hey begin with a description of the most striking phe- 

omena of nature, are by no means confined to that 


A v 


^ Bertram, Ilmatar, Dorpat, 1871, p. 98. 
» Lectures on the Science of Language, vol. ii, p. 357. 
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narrow sphere, but rise in the end to the most sublime 
conception of a supreme Deity, I have placed one hymn, 
that addressed to the Unknown God, at the head of 
my collection. This will clear me, I hope, of the very 
unfair suspicion that, by beginning my translation of 
the Rig-veda with hymns celebrating the wild forces of 
nature only, I had wished to represent the Vedic religion 
as nature-worship and nothing else. It will give the 
thoughtful reader a foretaste of what he may expect in 
the end, and show how vast a sphere of religious thought] 
is filled by what we call by a very promiscuous name, 
the Veda. 

The MS. of this volume was ready, and the printing of 
it was actually begun in 1885. A succession of new calls 
on my time, which admitted of no refusal, have delayed the 
actual publication till now. This delay, however, has been 
compensated by one very great advantage. Beginning 
with hymn 167 of the first Mazala, Professor Oldenberg 
has, in the most generous spirit, lent me his help in the final 
revision of my translation and notes. It is chiefly due to 
him that the results of the latest attempts at the interpre- 
tation of the Veda, which are scattered about in learned 
articles and monographs, have been utilised for this volume. 
His suggestions, I need hardly say, have proved most| 
valuable; and though he should not be held responsible 
for any mistakes that may be discovered, whether in the 
translation or in the notes, my readers may at all events 
take it for granted that, where..my translation seems 
unsatisfactory, Professor Oldenberg also had nothing pete 
to suggest. rec 

Considering my advancing years, I thought I should act 
in the true interest of Vedic scholarship, if for the future 
also I divided my work with him. While for this volume 
the chief responsibility rests with me, tlie second volume 
will contain the hymns to Agni, as translated and an- 
notated by him, and revised by me. In places where we 


' really differ, we shall say so. For the rest, we are willing 


to share both blame and praise. Our chief object is to 
help forward a critical study of the Veda, and we are well 
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aware that much of what has been done and can be done 


in the present state of Vedic scholarship, is only a kind of : 


reconnaissance, if not a forlorn hope, to be followed here- 
after by a patient siege of the hitherto impregnable fortress 
of ancient Vedic literature. 

F. MAX MÜLLER. 


OXFORD : 
6th Dec. 1891. 
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PREFACE 
TO THE FIRST EDITION. 


WHEN some twenty years ago I decided on undertaking 
| the first edition of the twó texts and the commentary of 
) the Rig-veda, I little expected that it would fall to my lot 


Dd to publish also what may, without presump- 


en lation of the tion, be called the first translation of the 
t A ought to be, Ancient sacred hymns ofthe Brahmans. Such 
$ | is the charm of deciphering step by step 
| 1 the dark and helpless utterances of the early poets of 
j India, and discovering from time to time behind words 
e ) that for years seemed unintelligible, the simple though 


strange expressions of primitive thought and primitive 

faith, that it required no small amount of self-denial to 

decide in favour of devoting a life to the publishing of the 

materials rather than to the drawing of the results which 

those materials supply to the student of ancient language 

and ancient religion. Even five and twenty years ago, and 
without waiting for the publication of Sáàyaza's com- 

mentary, much might have been achieved in the interpreta- 

tion of the hymns of the Rig-veda. With the MSS. then 

accessible in the principal libraries of Europe, a tolerably 
ps correct text of the Sazzhitàá might have been published, and 
3 these ancient relics of a primitive religion might have been 
"at least partially deciphered and translated in the same way 

in which ancient inscriptions are deciphered and translated, 

viz. by a careful collection of all grammatical forms, and 

by a complete intercomparison of all passages in which the 

same words and the same phrases occur. When I resolved 
E to devote my leisure to a critical edition of the text and 
| commentary of the Rig-veda rather than to an independent 
study of that text, it was chiefly from a conviction that the 
traditional interpretation of the Rig-veda, as embodied in 
the commentary of Sáyaza and other works of a similar 
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character, could not be neglected with impunity, and that 
sooner or later a complete edition of these works would be 
recognised as a necessity. It was better therefore to begin 
with the beginning, though it seemed hard sometimes to 
spend forty years in the wilderness instead of rushing 
straight into the promised land. 

It is well known to those who have followed my literary 
‘publications that I” never entertained any exaggerated 
-opinion-as to the value of the traditional interpretation of 
the Veda, handed down in the theological schools of India, 
and preserved to-us in the great commentary of Sáàyaa. 
More than twenty years ago, when it reqüired more courage 

» to speak out than now, I expressed my opinion on that sub- 
|ject in no ambiguous language, and was blamed for it by 
| some of those who now speak of Sayama as a mere drag in 
|the progress of Vedic scholarship. Even a drag, however, 
js sometimes more conducive to the safe advancement of 
learning than a whip; and those who recollect the history 
of Vedic scholarship during the last five and twenty years, 
know best that, with all its faults and weaknesses, Sáyaza's 
commentary was a sine«quá-non-«for-ascholarlike study 
of.the..Rig-veda. I do not wonder that others who have 
more recently entered on that study are inclined to speak 
disparagingly. of the. scholastic. interpretations of SAya/4- 
They hardly know how much we all owe to«his'&tidance in 
effecting our first. entrance into. this fortress*of-Vedic lan- 
guage and Vedic religion, and how much even they, without 
being aware of it, are indebted to that Indian Eustathius. 
I do not withdraw an opinion which I expressed many 
. years ago, and for which I was much blamed at the time, 
| that Sáyaza in many cases teaches us how the Veda ought 
| not to be, rather than how it ought. to "be "understood. 
| But for all that, who does not know how much assistance 
| may be derived from a.fixstcttatislation, even though it is 
jou eco nay, how often the very mistakes of our pre- 
," decessors help us in finding«theight.track? If nowewetatt 
„walk without Sâyara, we ought to bear in mind that five 
an twenty years ago we could not have ~made--ever’our 
first steps, we could. never,..at.teast,..have gained a firm 


* 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
PREFACE TO THE FIRST EDITION. XXX1 


footing without his leading strings. If therefore we can now 
see further than he could, let us not forget that we are 
standing on his shoulders. 

I do not regret in the least the time which I have devoted 
to the somewhat tedious work of editing the commentary 
of Sáyaza, and editing it according to the strictest rules of 
critical scholarship. The Veda, I feel convinced;-willli- 
occupy. scholarsfor"centuriés to “come, atid “will take. an 
maintain:for-ever’ its position asthe most ancient of book 
in the library of. mankind. Such a book, and the com- 
mentary of such a book, should be edited.onge, for all; and 
unless some unexpected discovery is made of more ancient 
MSS., I do not anticipate that any future Bekker or 
Dindorf will find much to glean for a new edition of Sáyaza, 
or that the text, as restored by me from a collation of the 
best MSS. accessible in Europe, will ever be materially 
shaken*. It has taken a long time, I know; but those who 
find fault with me for the delay, should remember that few 


^ Since the publication of the first volume of the Rig-veda, many new. MSS. 

have come before me, partly copied for me, partly lent to me for a time by 

-—selrolavs:in,India, but every one of them belonged clearly to one of the three 
families which I have described in my introduction to the first volume of the 
Rig-veda. In the beginning of the first Ash/aka, and occasionally at the 
beginning of other Ash/akas, likewise in the commentary on hymns which were 
studied by native scholars with particular interest, various readings occur in 
some MSS., which seem at first to betoken an independent source, but which 
are in reality mere marginal notes, due to more or less learned students of 
these MSS. Thus after verse 3 of the introduction one MS. reads: sa práha 
nzpatizz, ragan, sáyazáryo mamánugaZ, sarvazz vetty esha vedánázz vyákhyá- 
trztvena, yugyatim. ‘The same MS., after verse 4, adds: ityukto mádhavár- 
yena virabukkamahipatiz, anvasát sáyázázáryazz vedárthasya prakásane. 

I had for a time some hope that MSS. written. in..Grantha or other South- 
Indian alphabets might have preserved an independent text of Sáyaza, but 
from some specimens of a Grantha MS..collated-for neiby Mr: Eggeling, I do 
not think that even this ho is meant, to..be realised:-.“The MS. in question 
contains a few independent \ atiQus.readings, such as are found in all MSS., and 
owe their.origin clearly to the jottings of individual students. When at the end 
of verse 6, I found the independent reading, vyutpannas tavata sarvà riko 
vyákhyátum arhati, I expected that other various readings of the same character 
might follow. But after a few additions in the beginning, and those clearly 
taken from other parts of Sáyaza's. commentary, nothing of real importance 
could be gleaned from that MS. I may mention as more important specimens of 
marginal notes that, before the first puna% kidv7sam, on page.44, line 24. (ist ed2); 
this MS. reads : athava yag/zasya devam iti sambandhaZ, yagzasya prakasakam 
ityarthaZ, purohitam iti pzzthagviseshamam. And again, page 44, line 26, 
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have worked for others more than I have 


scholars, if any; 
: Sanskrit texts, and that after 


done in copying and editing EAS 
all one cannot give up the whole of ones life to the colla- 
tion of Oriental MSS. and the correction of proof-sheets. | 
The two concluding volumes have long been ready for 
Press, and as soon» as..I can find leisure, they too shall be 
printed and published *. 

In now venturing to publish the first volume of my trans- 
lation of the Rig-veda, I am fully aware that the fate which 
awaits it will be very different from that of my edition of 
the text and commentary. It is a mere contribution 
towards a better understanding of the Vedic hymns, and 
though I hope it may give in the main a right rendering 
of the sense of the Vedic poets, I feel conyinced--that-on 
many,points-my:translation-is"Ttable Yo correction and will 
sooner or Jater be. replaced-by.a«more satisfactory one. It 

' lis difficult to explain to those who have not themselves 
‘worked at the Veda, how it is (hat, though-we:may-under- 
‘stand almost..every«wordsyet:we'find it:so«difficult-to- lay 
‘hold..of-aavhole:-chain-of- connected thought;.and:-to-discover 
expressions -that-will-«not:.throw.:a-wrong--shadé "on "the 
original. features of «the-ancient^words"of-the: Vedi We 
‘have, on the one hand, to avoid giving to our translations 
too modern a character, or paraphrasing instead of trans- 
lating ; while, on the other, we cannot retain ,expressions 
which, if literally rendered in English or any modern 
tongue, would have anair. of quaintness...or..absurdity 

~ totally foreign to the intentiomof-the'ancieüt poets; "There 
are, as all Vedic scholars know, whole verses" which, as«yet, 
yield.no.sense.whatever. . There are words the meanitif"of- 


before puna% kidzzsam, this MS. adds: athavá zztvigam zitvigvid (vad) yaga- 

` nirváhakaz: hotáraz: dévanam &hvátáram ; tathá ratnadhátamam. In the same 
line, after ratnánám, we read ramaziyadhanánáz; vá, taken from page 46, 
line 2. Various readings like these, however, occur on the first sheets only, 
soon after the MS. follows the usual and recognised text. [This opinion has 
been considerably modified after a complete collation of this MS., made for 
me by Dr. Wintemitz] For the later Ash/akas, where all the MSS. are very 
deficient, and where an independent authority would be of real use, no Grantha 
MS. has as yet been discovered, 


n : E have since been printed, but the translation has in consequence been 
elayed, 
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whichiwencantily "6635; - Here, no doubt, a continued 
study will remove some of our difficulties, and many a 
passage that is now dark, will receive. light hereafter from a 
happy combination. "Much has already been achieved by 
the efforts of European scholars, but much, more-remains to 
be.done;;and-our. only:chance:of«seeing: any-rapid progress 
made lies, I believe, in communicating freely what every 
one has found out by himself, and not minding if others 
point out to us that we have overlooked. the very. passage 
that would at once have solved our difficulties, that our 
conjectures.were unnecessary, and out emendations “wrong. 
True and honest scholars whose conscience tells them that 
they have done their best, and who care for the subject on 
which they are engaged far more than for the praise of 
benevolent or the blame of malignant critics, ought:mot to 
take anys;notice..of.. merely: frivolous..censure. .. There are 
mistakes, no doubt, of which.ye. ought.to. be.ashamed, and 
for which the only amende honorable we can make is 
to openly: confess..and retractthem.: : But there are others, 
particularly in a subject like Vedic: interpretation, which we 
should forgive, as we ‘wish to be forgiven. This can be 
done without lowering the standard of true scholarship or 
vitiating the healthy tone of scientific morality. Kindness, 
and gentleness are not incompatible with Gaxnestness,—far! 
from it !—and where these elements are wanting, not only! 
is the joy embittered which is the inherent reward of alli 
bona fide work, but.selfishness, ;malignity, aye, even -un-| 
truthfulness, gain the upper-hand;-and.the healthy growth? 
of science is stunted. While in my translation of the Veda 
and in the remarks that I have to make in the course of 
my commentary, I shall frequently. differ from other 
scholars, I hope I shall never say. an unkind»word'of men 
who have done their best, and who have done what they 
have done in a truly scholarlike, that is, in a humble.spirit. 
It would be unpleasant, even were it possible within the 
limits assigned, to criticise every opinion that has been put 
forward on the meaning of certain words or on the con- 
struction of certain verses of the Veda. I prefer, as much 
as possible, to vindicate.. my. own translation, “instead “of 
(32) ç 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


è 


| 


| for the 1 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


xxxiv VEDIC HYMNS. 


examining the translations of other scholars, whether Indian 
or European. SAyawa’s translation, as rendered into Eng- 
lish by Professor Wilson, is before the world. Let those 
who take an interest in these matters compare it with the 
translatiomhere-proposed:"- In order to give readers who do 
not possess that translation, an opportunity of comparing it 


with my own, I have for a few hymns printed--that.as.well - 


as the translations.of. Langloisand-Benfey? onthesame page 
with my own. Everybody will thus be enabled to judge of 
‘the peculiar character of each.of.these translations. That 
of Se Ne the.. tradition ot... India ; that of 
ork of a. man of. festes 3 that of Benfey i is | the cest of 
a ‘scholar, who has carefully worked. out the history of some 
words, but who assigns to other words either the traditional 
meaning recorded by Sayava, or a conjectural meaning 
which, however, would not always stand the test of an inter- 
comparison of all passages in which these words occur. I 
-may say, in general, that Sayava’s’translation was:of great 
_use to me in the beginning, though it seldom. afforded help 
| cally. difficult, passages: Langlois’ translation has 
hardly, eves«ytelded" real-assistance, while I sincerely regret 
that Benfey's..rendering..does.not.extend beyond the first 
Mazdala. 25 i: 
““It may sound self-contradictory, if, after confessing the 
help which I derived from these translations, I venture to 
dece s my own the first translation of the 
URN TE ig-veda. The word translation, however, 
raisonnée. has many meanings. I mean by translation, 
not a mere rendering of the hymns of the 
Rig-veda into English, French, or German, but a full account 
of the reasons which justify the translator in assigning such 
a power to such a word, and such a meaning to such a 
sentence. I mean by translation a real deciphering, a work 
like that which Burnouf performed in his first attempts at 
a translation of the Avesta,—a traduction raisonnée, if 
such an expression may be used. Without such a process, 


* In the new edition, Langtois™translation 
n has been omitted, and those of 
bes Grassmanni. haye Been inserted occasionally" only 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


M 


o^ 


oe 


E 


M 


oe 


“ed 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
PREFACE TO THE FIRST EDITION. XXXV 


without a running commentary, a mere translation of the | 
ancient hymns of the Brahmans will never lead to any solid 
results. Even if the translator has discovered the right 
meaning of a word or of a whole sentence, his mere transla- 
tion does not help us much, unless-he shows us the process 
by which he has arrived at it, unless he places before us 
the piéces justificatives of his final judgment. The 
Veda teems.with words that require a justification; not so 
much the words which occur but once or twice, though 
many of these are difficult enough, but rather the common 
words and particles, which occur again and again, which we 
understand to a certain point, and can render in a vague 
way, but which must be defined before they can be trans- 
lated, and before they can convey to us any real and 
tangible meaning. It was out of the question in a trans- 
lation of this character to attempt either an imitation of 
the original rhythm or metre, or to introduce the totally 
foreign element of rhyming. Such translations may follow 
by and by: at present a metrical translation would only 
be an excuse for an inaccurate translation. g 
While engaged in collecting the evidence on which the 
meaning of every word and every sentence-must be founded, 
I have derived the most important assistance from the 
Sanskrit Dictionary of Professors Bohtlingk and Roth, 
which has been in course of publication during the last 
sixteen years. The Vedic portion of that Dictionary may, 
I believe, be taken as the almost exclusive work of Professor 
Roth, and as such, for the sake of brevity, I shall treat it 
in my notes. It would be ungrateful were I not to acknow- 
ledge most fully the real benefit which this publication has 
conferred on every student of Sanskrit, and my only regret 
is that its publication has not proceeded more rapidly, so 
that even now years will elapse before we can hope to see 
it finished. But my sincere admiration for the work per- 
formed by the compilers of that Dictionary does not prevent 
me from differing, in many cases, from the explanations of 
Vedic words given by Professor Roth. If I do not always 
criticise Professor Roth's explanations when I differ from 
him, the reason is obvious. .A dictionary without a full 
C2 
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translation of each passage, or without a justification of the hs. 
meanings assigned to each word, is only a preliminary step " 


to a translation. It represents a first classification of the 
meanings of the same word in different passages, but it 
gives us no means of judging how, according to the opinion 
of the compiler, the meaning of each single word should be 
made to fit the general sense of a whole sentence. I do 
not say this in disparagement, for, in a dictionary, it can 
| hardly be otherwise; I only refer to it in order to explain 
| the difficulty I felt whenever I differed from Professor Roth, 
| | and was yet unable to tell how the meaning assigned by 
i | him to certain words would be justified by the author of 
| | the Dictionary himself. On this ground I have throughout K 
preferred to explain every step by which I arrived at my 
own renderings, rather than to write a running criticism of 
Professor Roth's Dictionary. My obligations to him I like 
to express thus once for all, by stating that whenever I 
found that I agreed with him, I felt greatly assured as 
to the soundness of my own rendering, while whenever I 
differed from him, I never did so without careful con- 
sideration. 

The works, however, which I have hitherto mentioned, 
though the most important, are by no means the only ones 
that have been of use to me in preparing my translation of 
the Rig-veda. The numerous articles on certain hymns, 
verses, or single words occurring in the Rig-veda, published 
by Vedic scholars in Europe and India during the last 
thirty years, were read by me at the time of their publica- 
tion, and have helped me to overcome difficulties, the very 
existence of which is now forgotten. If I go back still 
further, I feel that in grappling with the first and the 
greatest of difficulties in the study of the Veda, T and many 
others are more deeply indebted than it is possible to say, 
to one whose early loss has been one of the greatest mis- 
fortunes to Sanskrit scholarship. It was in Burnouf’s 
lectures that we first learnt what the Veda was, and how 
it should form the foundation of all our studies. Not only 
did he most liberally communicate to his pupils his valuable 
MSS., and teach us how to use these tools, but the results 


y 
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of his own experience were freely placed at our service, we 
were warned against researches which he knew to be useless, 
we were encouraged in undertakings which he knew to be 
full of promise. His minute analysis of long passages of 
Sáyaza, his independent interpretations of the text of the 
hymns, his comparisons between the words and grammatical 
forms, the thoughts and legends of the Veda and Avesta, 
his brilliant divination checked by an inexorable sense of 
truth, and his dry logical method enlivened by sallies of 
humour and sparks of imaginative genius, though not easily 
forgotten, and always remembered with gratitude, are 
now beyond the reach of praise or blame. Were I to 
criticise what he or other scholars have said and written 
many years ago, they might justly complain of such criticism. 
It is no longer necessary to prove that Nâbhânedishz%a 
cannot mean 'new relatives, or that there never was a race 
of Etendhras, or that the angels of the Bible are in no way 
connected with the Angiras of the Vedic hymns; and it . 
would, on the other hand, be a mere waste of time, were I 
to attempt to find out who first discovered that in the Veda 
deva does not always mean divine, but sometimes means 
brilliant. In fact, it could not be done. : 

In a new subject like that of the interpretation of the 
Veda, there are certain things which everybody discovers 
who has eyes to see. Their discovery requires so little 
research that it seems almost an insult to say that they 
were discovered by this or that scholar. Take, for instance, 
the peculiar pronunciation of certain words, rendered neces- 
sary by the requirements of Vedic metres. I believe that 
my learned friend Professor Kuhn was one of the first to 
call general attention to the fact that semivowels must fre- 
quently be changed into their corresponding vowels, and 
that long vowels must sometimes be pronounced as two 
syllables. It is clear, however, from Rosen's notes to the 
first Ash¢aka (I, 1, 8), that he, too, was perfectly aware of 
this fact, and that he recognised the prevalence of this rule, 
not only with regard to semivowels (see his note to RV. I, 
2, 9) and long vowels which are the result of Sandhi, but 
likewise with regard to others that occur in the body of a 
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| Á- 
| word. *Animadverte, he writes, ‘tres syllabas postremas ^ 


vocis adhvaràzám dipodiae iambicae munus sustinentes, 
penultima syllaba praeter iambi prioris arsin, thesin quoque 
sequentis pedis ferente. Satis frequentia sunt, in hac prae- 
sertim dipodiae iambicae sede, exempla syllabae natura i, 
longae in tres moras productae. De qua re nihil quidem 
memoratum invenio apud Pingalam aliosque qui de arte 
metrica scripserunt: sed numeros ita, ut modo dictum est, 
| computandos esse, taciti agnoscere videntur, quum versus 
li una syllaba mancus non eos offendat.' 
Now this is exactly the case. The ancient grammarians, 
as we shall see, teach distinctly that where two vowels have Ww 
coalesced into one according to the rules of Sandhi, they (4 
may be pronounced as two syllables; and though they do 
not teach the same with regard to semivowels and long 
vowels occurring in the body of the word, yet they tacitly 
recognise that rule, by frequently taking its effects for 
granted. Thus in Sütra 950 of the Pratisakhya, verse IX, 
iir, I, is called an Atyashzi, and the first pada is said to 
i consist of twelve syllables. In order to get this number, 
i the author must have read, 


| JR aya ru#A harizyà punánaZ. 
| ii Immediately after, verse IV, 1, 3, is called a Dhvvti, and the 


first pada must again have twelve syllables. Here there- 
fore the author takes it for granted that we should read, 
sakhe sakhàyam abhy à vavritsva*. 

No one, in fact, with any ear for rhythm, whether Saunaka 
and Pingala, or Rosen and Kuhn, could have helped ob- 
serving these rules when reading the Veda. But it is quite 
a different case when we come to the question as to which 
words admit of such protracted pronunciation, and which 
do not. Here one scholar may differ from another according | 
to the view he takes of the character of Vedic metres, and 
here one has to take careful account of the minute and 


j P n Sütra 937 seq. I cannot find any authority for the statement of | 
rofessor Kuhn (Beitráge, vol. iii, p. 114) that, according to the Rik-prátisákhya, l 


it is the first semivowel that must be dissolved, unless he referred to the x 
remarks of the commentator to Sütra 973. + ^ 
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ingenious observations contained in numerous articles by 
Professors Kuhn, Bollensen, Grassmann, and others. 

With regard to the interpretation of certain words and 
sentences too, it may happen that explanations which have 
taxed the ingenuity of some scholars to the utmost, seem 
to others so self-evident that they would hardly think of 
quoting anybody's name in support of them, to say nothing 
of the endless and useless work it would entail, were we 
obliged always to find out who was the first to propose this 
or that interpretation. It is impossible here to lay down 
general rules:—each scholar must be guided by his own 
sense of justice to others and by self-respect. Let us take 
one instance. From the first time that I read the fourth 
hymn of the Rig-veda, I translated the fifth and sixth 
Verses : 

| uta bruvantu na% nida% nih anyátaZ fit arata, 

dádhánáZ indre ít düvaZ, 
uta na% su-bhágán ari% vokéyuk dasma krzzshzáyaZ, 

| syãma ít índrasya sármazi. 

1. Whether our enemies say, ‘Move away elsewhere, you 
who offer worship to Indra only, — 

2. Or whether, O mighty one, all people call us blessed ; 
may we always remain in the keeping of Indra. 

About the general sense of this passage I imagined there 
could be no doubt, although one word in it, viz. arí%, re- 
quired an explanation. Yet the variety of interpretations 
proposed by different scholars is extraordinary. First, if 
we look to Sáyaza, he translates : 

1. May our priests praise Indra! O enemies, go away 
from this place, and also from another place! Our priests 
(may praise Indra) they who are always performing wor- 
ship for Indra. 

2. O destroyer of enemies! may the enemy call us pos- 
sessed of wealth; how much more, friendly people! May 
we be in the happiness of Indra! 

Professor Wilson did not follow Sáyaza closely, but 
translated : 

1. Let our ministers, earnestly performing his worship, 
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exclaim: Depart, ye revilers, from hence and every other 
i place (where he is adored). 
| [UM Destroyer of foes, let our enemies say we are pros- 
“perous: let men (congratulate us). May we ever abide in 
| the felicity (derived from the favour) of Indra. 
i Langlois translated: i 1 
l I. Que (ces amis), en fétant Indra, puissent dire: Vous, 

qui étes nos adversaires, retirez-vous loin d'ici. 

2. Que nos ennemis nous appellent des hommes fortunés, 
| placés que nous sommes sous la protection d'Indra. 

| d Stevenson translated : 
L| 1. Let all men again join in praising Indra. Avaunt ye UA 
| profane scoffers, remove from hence, and from every other 
place, while we perform the rites of Indra. 

2. O foe-destroyer, (through thy favour) even our enemies 
speak peaceably to us, the possessors of wealth; what 
wonder then if other men do so. Let us ever enjoy the 
happiness which springs from Indra's blessing. 

Professor Benfey translated: 

I. And let the scoffers say, They are rejected by every 
one else, therefore they celebrate Indra alone. 

2. And may the enemy and the country proclaim us as 
happy, O destroyer, if we are only in Indra's keeping?. 

Professor Roth, s.v. anyátaZ, took this word rightly in 
the sense of ‘to a different place, and must therefore have 
taken that sentence ‘move away elsewhere’ in the same 
sense in which I take it. Later, however, s.v. ar, he cor- À 
rected himself, and proposed to translate the same words 1 
by ‘you neglect something else.’ 

Professor Bollensen (Orient und Occident, vol. ii, p. 462), " 


&. 
uh 
? 
i 
ty 


* I add Grassmann’s and Ludwig's renderings : 

Grassmann: Mag spottend sagen unser Feind: 
*Kein Andrer kümmert sich um sie; 
Drum feiern Indra sie allein,’ 
Und glücklich mógen, Máchtiger ! 
Die Freundesstámme nennen uns, 
Nur wenn wir sind in Indra’s Schutz, 


Ludwig: Mögen unsere tadler Sagen : sogar noch anderes entgeht euch 
(dabei), wenn ihr dienst dem Indra tut. 


Oder móge uns glückselige nennen der fromme, 
die (fünf) vólker, in Indra's schutze mögen wir sein. 


d 
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so nennen, o wundertáter, ^] * 
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adopting toa certain extent the second rendering of Professor 
Roth in preference to that of Professor Benfey, endeavoured 
to show that the ‘something else which is neglected; is not 
something indefinite, but the worship of all the other gods; 
except Indra. 

It might, no doubt, be said that every one of these trans- 
lations contains something that is right, though mixed up 


with a great deal that is wrong; but to attempt for cvery 


verse of the Veda to quote and to criticise every previous 
translation, would be an invidious and useless task. In the 
case just quoted, it might seem right to state that Professor 
Bollensen was the first to see that arí% should be joined 
with kzzshzáyaZ, and that he therefore proposed to alter it 
to ariZ, as a nom. plur. But on referring to Rosen, I find 
that, to a certain extent, he had anticipated Professor Bol- 
lensen's remark, for though, in his cautious way, he abstained 
from altering the text, yet he remarked: Possitne ari% 
pluralis esse, contracta terminatione, pro arayaZ ? 


After these preliminary remarks I have to say a few 
Planofthe Words on the general plan of my translation. 
work. I do not attempt as yet a translation of the 
whole of the Rig-veda, and I therefore considered myself at 
liberty to group the hymns according to the deities to which 
they are addressed. By this process, I believe, a great advan- 
tage is gained. We see at one glance all that has been 
said of a certain god, and we gain a more complete insight 
into his nature and character. Something of the same kind ; 
had been attempted by the original collectors of the ten 
books, for it can hardly be by accident that each of them 
begins with hymns addressed to Agni, and that these are 
followed by hymns addressed to Indra. The only excep- 
tion to this rule is the eighth Mazdala, for the ninth being 
devoted to one deity, to Soma, can hardly be accounted an 
exception. But if we take the Rig-veda as a whole, we 
find hymns, addressed to the same deities, not only 
scattered about in different books, but not even grouped 
together when they occur in one and the same book. Here, 


.as We lose nothing by giving up the old arrangement, we 
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j are surely at liberty, for our own purposes, to put together D, 
such hymns as have a common object, and to place before da 


the reader as much material as possible for an exhaustive 
study of each individual deity. P. i 
I give for each hymn the Sanskrit original? in what is 
known as the Pada text, i.e. the text in which all words 
(pada) stand by themselves, as they do in Greek or Latin, 
without being joined together according to the rules of 
Sandhi. The text in which the words are thus joined, as 
they are in all other Sanskrit texts, is called the Sazzhita 
text. Whether the Pada or the Samhita text be the more 
ancient, may seem difficult to settle. As far as I can judge, AA 
they seem to me, in their present form, the product of the ug 
same period of Vedic scholarship. The Pratisdkhyas, it is 
true, start from the Pada text, take it, as it were, for 
granted, and devote their rules to the explanation of those 
changes which that text undergoes in being changed into 
the Sazzhità text. But, on the other hand, the Pada text 
in some cases clearly presupposes the Sazzhità text. It 
leaves out passages which are repeated more than once, 
while the Samhita text always repeats these passages; it 
abstains from dividing the termination of the locative plural 
su, whenever in the Sazhitá text, i.e. according to the rules 
of Sandhi, it becomes shu; hence nadishu,agishu, but ap-su; 
and it gives short vowels instead of the long ones of the 
Samhita, even in cases where the long vowels are justified 
;,by the rules of the Vedic language. It is certain, in fact, 
that neither the Pada nor the Samhita text, as we now y 
possess them, represents the original text of the Veda. l 
; Both show clear traces of scholastic influences. But if we 
try to restore the original form of the Vedic hymns, we 
shall certainly arrive at some kind of Pada text rather than 
at a Samhita text; nay, even in their present form, the 
original metre and rhythm of the ancient hymns of the Rishis | 
are far more perceptible when the words are divided, than | 
when we join them together throughout according to the 
rules of Sandhi. Lastly, for practical purposes, the Pada | 
text is far superior to the Samhita text in which the final | 


S 


2 This is left out in the second edition. 
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and initial letters, that is, the most important letters of 
words, are constantly disguised, and liable therefore to 
different interpretations. Although in some passages we 
may differ from the interpretation adopted by the Pada 
text, and although certain Vedic words have, no doubt, 
been wrongly analysed and divided by Sakalya, yet such 
cases are comparatively few, and where they occur, they 
are interesting as carrying us back to the earliest attempts 
of Vedic scholarship. In the vast majority of cases the 
divided text, with a few such rules as we have to observe 
in reading Latin, nay, even in reading Páli verses, brings 
us certainly much néarer to the original utterance of the 
ancient Azshis than the amalgamated text. 

The critical principles by which I have been guided in 
editing for the first time the text of the Rig-veda, require 

Principles of & few words of explanation, as they have lately 

criticism. ^ been challenged on grounds which, I think, 
rest on a complete misapprehension of my previous state- 
ments on this subject. 

As far as we are able to judge at present, we can hardly 
speak of various readings in the Vedic hymns, in the usual 
sense of that word. Various readings to be gathered from 
a collation of different MSS., now accessible to us, there 
are none. After collating a considerable number of MSS., 
I have succeeded, I believe, in fixing on three representative 
MSS., as described in the preface to the first volume of my 
edition of the Rig-veda. Even these MSS. are not free 
from blunders,—for what MS. is ?—but these blunders have 


no claim to the title of various readings. They are lapsus j- 


3 
calami, and-no more; and, what is important, they have 
not become traditional *. 


2 Thus X, 101, 2, one of the Pada MSS. (P 2) reads distinctly yag/Zám prá 
kzzzuta sakháyaZ, but all the other MSS. have nayata, and there can be little 
doubt that it was the frequent repetition of the verb krč in this verse which 
led the writer to substitute kzzzuta for nayata. No other MS., as far as I am 
aware, repeats this blunder. In IX, 86, 34, the writer of the same MS. puts 
ragasi instead of dhávasi, because his eye was caught by raga in the preceding 
line. X, 16, 5, the same MS. reads sav gaZZZasva instead of gakéhatam, which 
is supported by S 1, S 2, P 1, while S 3 has a peculiar and more important 
reading, ga£ZAatát. X, 67, 6, the same MS. P 2 has ví Zakartha instead of 
vi akarta. 

A number of various readings which have been gleaned from Pandit Tara- 
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j The text, as deduced from the best MSS. of the Sazzhità del 


text, can be controlled by four independent checks. The 

first is, of course, a collation of the best MSS. of the 

Samhita text. 

| The second check to be applied to the Samhita text is a 

i comparison with the Pada text, of which, again, I possessed 

| at least one excellent MS., and several more modern 

d copies. 

| The third check was a comparison of this text with 
Sáàyaza's commentary, or rather with the text which is 

Bn presupposed by that commentary. In the few cases where i 
| the Pada text seemed to differ from the Sazzhità text, a E 
note was added to that effect, in the various readings of my 
edition; and the same was done, at least in all important 
cases, where Sáyaza clearly followed a text at variance 
with our own. 

The fourth check was a, comparison of any doubtful 
passage with the numerous passages quoted in the Práti- 
sakhya. 

These were the principles by which I was guided in the 
critical restoration of the text of the Rig-veda, and I believe 
I may say that the text as printed by me is more correct 
than any MS. now accessible, more trustworthy than the 
text followed by Sayama, and in all important points identi- 
cally the same with that text which the authors of the 


natha’s Tuládánádipaddhati (see Trübner's American and Oriental Literary 1 

Record, July 31, 1868) belong to the same class, "They may be due either to ay 
the copyists of the MSS. which Pandit Táránátha used while compiling his e 
work, or they may by accident have crept into his own MS. Anyhow, not one 


of them is supported either by the best MSS, accessible in Europe, or by any 
passage in the Prátisákhya. 


RV. IX, 11, 2, read devayu instead of devayuZ >. 
IX, 11,4, ,, arkata p arkate », 
TX, 14, 2, ,, yadt sabandhayah 5 yaddiptabandhavaZ », 
IX, 16, 3, ,, anaptam m anuptam P. Í 
IX, 17,2, ,, suvánása à A stuvánása ^. i 
IX, 21, 2, ,, pravznzvanto p pravzzz vato P. | 
IX, 48,2, ,, samvrikta "i samyukta », 
IX, 49,1, ,, nospám z no yam », 
IX, 54,3, » sdryah E? sûryam >, 
IX, 59,3, ,, sîdani sîdati b. 


» As printed by Pandit Târânâtha. 
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Prâtisâkhya followed in their critical researches in the fifth 
or sixth century before our era. I believe that starting 
from that date our text of the Veda is better authenticated, 
and supported by a more perfect apparatus criticus, 
than the text of any Greek or Latin author, and I do not 
think that diplomatic criticism can ever go beyond what 
has been achieved in the constitution of the text of the 
Vedic hymns. 
Far be it from me to say that the editio princeps of 
the text thus constituted was printed without mistakes. 
But most of these mistakes are mistakes 
Aufrecht's i j: ^ 
Romanised Re- Which, no attentive reader could fail to detect. 
ME Cases like II, 35, 1, where gégishat instead 
of góshishat was printed three times, so as 
to perplex even Professor Roth, or II, 12, 14, where sasa- 
mánám occurs three times instead of sasamánám, are, I 
believe, of rare occurrence. Nor do I think that, unless 
some quite unexpected discoveries are made, there ever 
will be a new critical edition, or, as we call it in Germany, 
a new recension of the hymns of the Rig-veda. If by col- 
lating new MSS., or by a careful study of the Prátisákhya, 
or by conjectural emendations, a more correct text could 
have been produced, we may be certain that a critical 
scholar like Professor Aufrecht would have given us such a 
text. But after carefully collating several MSS. of Pro- 
fessor Wilson's collection, and after enjoying the advantage 
of Professor Weber's assistance in collating the MSS. of the 
Royal Library at Berlin, and after a minute study of the 
Prátisákhya, he frankly states that in the text of the Rig-veda, 
transcribed in Roman letters, which he printed at Berlin, he 
followed my edition, and that he had to correct but a small 
number of misprints. For the two Mazdalas which I had not 
yet published, I lent him the very MSS. on which my edition 
is founded ; and there will be accordingly but few passages 
in these two concluding Mazdalas, which I have still to 
publish, where the text will materially differ from that of 
his Romanised transcript. 
No one, I should think, who is at all acquainted with the . 
rules of diplomatic criticism, would easily bring himself to 
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i touch a text resting on such authorities as the text of 
i the Rig-veda. What would a Greek scholar give, if he 
could say of Homer that his text was in every word, 
ai in every syllable, in every vowel, in every accent, the 
bu ' same as the text used by Peisistratos in the sixth century 
i B.C.! A text thus preserved in its integrity for so many 
centuries, must remain for ever the authoritative text of the 
Veda. 
i ^ | To remove, for instance, the eleven hymns 49-59 in the 
| eighth Mavdala from their proper place, or count them by 
ni Valakhilya ithemselves as Valakhilya* hymns, seems to i 
HM cis ime, though no doubt perfectly harmless, "M 
' little short of a critical sacrilege. Why Sáyaza does not 
explain these hymns, I confess I do not know”; but what- 
ever the reason was, it was not because they did not exist 
at his time, or because he thought them spurious. They 
are regularly counted in Kátyáyana's Sarvanukrama, though 
here the same accident has happened. One commentator, 
Shadgurusishya, the one most commonly used, does not 
explain them ; but another commentator, Gagannátha, does 
explain them, exactly as they occur in the Sarvánukrama, 
only leaving out hymn 58. That these hymns had some- 
thing peculiar in the eyes of native scholars, is clear enough. 
They may for a time have formed a separate collection, they 


E US 


* The earliest interpretation of the name Válakhilya is found in the Taittirtya- 
árazyaka, I, 23. We are told that Pragápati created the world, and in the fe 
i process of creation the following interlude occurs : oF 
ee tapostapyata. sa tapas taptva sariram adhünuta. tasya yan máz;sam € 
asit tato =ruzâ% ketavo vátarasaná z/shaya udatish//an. ye nakháZ, te vaikhá- 
nasah. ye bálàZ, te bálakhilyáA. 

He burned with emotion. Having bumt with emotion, he shook his body. 
From what was his flesh, the Rishis, called Aruzas, Ketus, and Vátarasanas, 
sprang forth. His nails became the Vaikhánasas, his hairs the Bálakhilyas. 

The author of this allegory therefore took bala or vála in valakhilya, not in 
the sense of child, but identified it with bala, hair, 

A "The commentator remarks with regard to tapas: nátra tapa upavásádirüpam, 
| kimtu srash/avyazu vastu kidzzsam iti paryáloganarüpam. 

EC » A similar omission was pointed out by Professor Roth. Verses 21-24 of 
the „53rd hymn of the third Mandala, which contain imprecations against 
Vasishtha, are left out by the writer of a Pada MS., and by a copyist of 
See commentary, probably because they both belonged to the family of MS 

asishtha. See my first edition of the Rig-veda, vol. ii, p. lvi, Notes. b y 
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may have been considered of more modern origin*. I shall 
go even further than those who remove these hymns from 
the place which they have occupied for more than two 
thousand years. I admit they disturb the regularity both 
of the Mandala and the Ashzaka divisions, and I have 
pointed out myself that they are not counted in the ancient 
Anukramazis ascribed to Saunaka; (History of Ancient 
Sanskrit Literature, p. 220.) But,on the other hand, verses 
taken from these hymns occur in all the other Vedas»; 
they are mentioned by name in the Bráhmazas (Ait. Br. V, 
15; VI, 24), the Aranyakas (Ait. Ar. V, 10, p. 445), and the 
Sütras (Asv. Srauta Sütras, VIII, 2, 3), while they are never 
included in the manuscripts of Parisishzas or Khilas or 
apocryphal hymns, nor mentioned by Kátyáyana as mere 
Khilas in his Sarvanukrama. Eight? of them are men- 
tioned in the Bzzhaddevatá, without any allusion to their 
apocryphal character : 
Parázy ash/au tu süktány zzshigám tigmategasám, 
Aindrázy atra tu shadvimsah pragátho bahudaivataZ. 
Aig antyágner a£ety agni% süryam antyapado gagau. 
Praskazvas ka prishadhras £a pradad yad vastu kizzZana 
Bhürid iti tu süktàbhyám akhilam parikirtitam. 
Aindrázy ubhayam ity atra sha/ ágneyát parázi tu. 
‘The next eight hymns belong to Rishis of keen intel- 
lect’; they are addressed to Indra, but the 26th Pragátha 


^ S&yaza (RV. X, 88, 18) quotes these hymns as Válakhilya-sazzhitá. In 
the Mahabharata XII, 59; 110 seq. the Válakhilyas are called the ministers of | 
King Vainya, whose astrologer was Garga, and his domestic priest Sukra ; see 
Kern, Brdhat-samhita, transl. p. 11. 

b This is a criterion of some importance, and it might have been mentioned, « 
for instance, by Professor Bollensen in his interesting article on the Dvipadá 
Virág hymns ascribed to Parásara (I, 65-70) that not a single verse of them 
occurs in any of the other Vedas. 

9? Sáyaza in his commentary (RV. X, 27, 15) speaks of eight, while in the 
Ait. Ár. V, 1o, the first six are quoted (containing fifty-six verses, comm.), as 
being used together for certain sacrificial purposes. 

3 Lest Saunaka be suspected of having applied this epithet, tigmategas, to 
the Válakhilyas in order to fill the verse (pádapürazártham), I may point out 
that the same epithet is applied to the Válakhilyas in the Maitry-upanishad 2, 3. 
The nom. plur. which occurs there is tigmategasáZ, and the commentator 
remarks: tigmategasas tivrategasoxtyürgitaprabhàvàZ; tegasà ityeva»:vidha 
etatéhakhasanketapathas &AàndasaZ sarvatra, See also Maitr. Up. VI, 29. 
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(VIII, 54, 3-4, which verses form the 26th couplet, if count- 
ing from VIII, 49, 1) is addressed to many gods. The last 
verse (of these eight hymns), VIII, 56, 5, beginning with 
the words a£ety agniZ, is addressed to Agni, and the last 
foot celebrates Sürya. Whatsoever Praskazva and Prisha- 
dhra gave (or, if we read przshadhráya, whatever Praskazva 
gave to Przzshadhra), all that is celebrated in the two hymns 
beginning with bhürit. After the hymn addressed to Agni 
(VIIL 60) there follow six hymns addressed to Indra, 
beginning with ubhayam.' 

But the most important point of all is this, that these 
hymns, which exist both in the Pada and Sazzhitá texts, are 
quoted by the Prátisákhya, not only for general purposes, 
but for special passages occurring in them, and nowhere 
else. Thus in Sütra 154, hetáya/Z is quoted as one of the 
few words which do not require the elision of a following 
short a. In order to appreciate what is implied by this 
special quotation, it is necessary to have a clear insight into 
the mechanism of the Prátisákhya. Its chief object is to 
bring under general categories the changes which the sepa- 
rate words of the Pada text undergo when joined together 
in the Árshi Samhita, and to do this with the utmost 
brevity possible. Now the Sandhi rules, as observed in the 
Samhita of the Rig-veda, are by no means so uniform and 
regular as they are in later Sanskrit, and hence it is some- 
times extremely difficult to bring all the exceptional cases 
under more or less general rules. In our passage the 
author of the Prátisákhya endeavours to comprehend all 


* the passages where an initial a in the Veda is not elided 


after a finale oro. In ordinary Sanskrit it would be always 
elided, in the Samhita it is sometimes elided, and sometimes 
not. Thus the Prátisákhya begins in Sütra 138 by stating 
that if the short a stands at the beginning of a páda or foot, 
it is always elided. Why it should be always elided in the 
very place where the metre most strongly requires that it 
should be pronounced, does not concern the author of the 
Prátisákhya. He is a Statistician, not a grammarian, and 
he therefore simply adds in Sûtra 153 the only three excep- 
tional passages where the a, under these very circumstances, 
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happens to be not elided. He then proceeds in Sütra 139 
to state that a is elided even in the middle of a pada, pro- 
vided it be light, followed by y or v, and these, y or v, again 
followed by a light vowel. Hence the Samhita writes te 
-vádan, so» y&m, but not sikshantosvratam, for here the a 
of avratam is heavy; nor mitramahosvadyat, for here the 
a following the v is heavy 

Then follows again an extension of this rule, viz. in the 
case of words ending in Avo. After these, a short a, even 
if followed by other consonants besides y or v, may be 
elided, but the other conditions must be fulfilled, i. e. the 
Short a must be light, and the vowel of the next syllable 
must again be light. Thus the Samhita writes indeed gávo 
*bhítaZ, but not gavosgman, because here the a is heavy, 
being followed by two consonants. 

After this, a more general rule is given, or, more cor- 
rectly, a more comprehensive observation is made, viz. that 
under all circumstances initial a is elided, if the preceding 
word ends in aye, ayaZ, ave, or avak. As might be 
expected, however, so large a class must have numerous 
exceptions, and these can only be collected by quoting 
every word ending in these syllables, or every passage in 
which the exceptions occur. Before these exceptions are 
enumerated, some other more or less general observations 
are made, providing for the elision of initial a. Initial a, 
according to Sütra 142, is to be elided if the preceding 
word is vaZ, and if this va% is preceded by 4, na, pra, kva, 
kitrak, savitá, eva, or kaZ. There is, of course, no intel- 
ligible reason why, if these words precede vaZ, the next a 
should be elided. It is a mere statement of facts, and, 
generally speaking, these statements are minutely accurate. 
There is probably no verse in the whole of the Rig-veda 
where an initial a after va% is elided, unless these very 
words precede, or unless some other observation has been 
made to provide for the elision of the a. For instance, in 
V, 25,1, we find va% preceded by akkfa, which is not among 
the words just mentioned, and here the Samhita does not 
elide the a of agnim, which follows after vaZ. After all 
these more or less general observations as to the elision of. 


[32] d 
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an initial a are thus exhausted, the author of the Prati- 2L 
sàkhya descends into particulars, and SNC lists, first, of 
words the initial a of which is always elided ; secondly, of 
i words which, if preceding, require under all circumstances 
f the elision of the initial a of the next word, whatever may 
have been said to the contrary in the preceding Sütras. 
Afterwards, he gives a number of passages which defy all 
hi || rules, and must be given on their own merits, and as they 
I ri stand in the Samhita. Lastly, follow special exceptions 
to the more or less general rules given before. And here, 
among these special exceptions, we see that the author of 
the Prátisákhya finds it necessary to quote a passage from a 
Valakhilya hymn in which hetayak occurs, ie. a word 
ending in aya/, and where, in defiance of Sütra 141, which 
required the elision of a following initial a under all circum- 
stances (sarvathà), the initial a of asya is not elided; VIII, 
50, 2, Samhita, satániká hetáyo asya. It might be objected 
that the Prátisákhya only quotes hetáyaZ as an exceptional 
word, and does not refer directly to the verse in the 
Valakhilya hymn. But fortunately hetáyaZ occurs but 
twice in the whole of the Rig-veda; and in the other 
passage where it occurs, I, 190, 4, neither the rule nor the 
exception as to the elision of an initial a, could apply. 
The author of the Prátisákhya therefore makes no distinc- 
tion between the Valakhilya and any other hymns of the 
Rig-veda, and he would have considered his phonetic 
statistics equally at fault, if it had been possible to quote à 
i one single passage from the hymns VIII, 49 to 59, as con- 5 
i i | travening his observations, as if such passages had been 
tI alleged from the hymns of VasishzZa or Visvàmitra. 

It would lead me too far, were I to enter here into similar 
cases in support of the fact that the Prátisákhya makes no 
distinction between the Válakhilya and any other hymns of 
the Rig-veda-samhita*. But I doubt whether the bearing 
of this fact has ever been fully realised. Here we see that 
the absence of the elision of a short a which follows after a 
word ending in aya%, was considered of sufficient importance 


SERS 


^ The Prátisákhya takes into account both the Sakala and Bashkala sâkhâs, 
as may be seen from Sütra 1057. 
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to be recorded in a special rule, because in most cases the 
Samhita elides an initial a, if preceded by a word ending in 
aya. What does this prove? It proves, unless all our 
views on the chronology of Vedic literature are wrong, that 
in the fifth century B.C. at least, or previously rather to the 
time when the Prátisákhya was composed, both the Pada 
and the Samhita texts were so firmly settled that it was im- 
possible, for the sake of uniformity or regularity, to omit 
one single short a; and it proves à fortiori, that the 
hymn in which that irregular short a occurs, formed at that 
time part of the Vedic canon. I confess I feel sometimes 
frightened by the stringency of this argument, and I should 
like to see a possibility by which we could explain the 
addition, not of the Válakhilya hymns only, but of other 
much more modern sounding hymns, at a later time than 
the period of the Prátisákhyas. But until that possibility 
is shown, we must abide by our own conclusions; and then 
I ask, who is the critic who would dare to tamper with a 
canon of scripture of which every iota was settled before the 
time of Cyrus, and which we possess in exactly that form 
in which it is described to us by the authors of the 
Prátisákhyas? I say again, that Iam not free from mis- 
givings on the subject, and my critical conscience would be 
far better satisfied if we could ascribe the Pratisakhya and 
all it presupposes to a much later date. But until that is 
done, the fact remains that the two divergent texts, the 
Pada and Samhita, which we now possess, existed, as we 
now possess them, previous to the time of the Pratisakhya. 
They have not diverged nor varied since, and the vertex to 
which they point, starting from the distance of the two 
texts as measured by the Prátisákhya, carries us back far 
beyond the time of Saunaka, if we wish to determine the 
date of the first authorised collection of the hymns, both in 
their Pada and in their Sazzhità form. 

Instances abound, if we compare the Pada and Samhita 
texts, where, if uniformity between the two texts had been 
the object of the scholars of the ancient Parishads, the 
lengthening or shortening of a vowel would at once have 
removed the apparent discordance between the two tradi- 
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Nor should it be supposed that such minute à 
discordances between the two, as the length or shortness of Y 
a vowel, were always rendered necessary by the require- 

ments of the metre, and that for that reason the ancient 
students or the later copyists of the Veda abstained from 

altering the peculiar spelling of words, which seemied re- 

quired by the exigencies of the metre in the Samhita text, 


but not in the Pada text. Though this may be true in 
There are short vowels in 


tional texts. 


| some cases, it is not so in all. 
d the Samhita where, according to grammar, we expect long 
|| vowels, and where, according to metre, there was no neces- 
sity for shortening them. Yet in these very places all the 
MSS. of the Samhita text give the irregular short, and all 7E 
Lj the MSS. of the Pada text the regular long vowel, and the 
authors of the Prátisàkhyas bear witness that the same 
minute difference existed at their own time, nay, previous to 
their own time. In VII, 60, 12, the Samhita text gives : 
iyám. deva.purchitir yuvabhyam yagiiéshu mitrâvaruzâv 
akári.. 
This primacy, O (two) gods, was made for you two, O 
Mitra and Varuza, at the sacrifices ! 
Here it is quite clear that deva is meant for a dual, and 
ought to have been deva or devau. The metre does not 
require a short syllable, and yet all the Samhita MSS. read 
devi, and all the Pada MSS. read deva ; and what is more 
important, the authors of the Prátisákhya had to register 
this small divergence of the two texts, which existed in their i 
time as it exists in our own *. | 
Nor let it be supposed, that the writers of our MSS. were 
so careful and so conscientious that they would, when 
copying MSS., regulate every consonant or vowel according 
to the rules of the Prátisàkhya. This is by no means 
the case. The writers of Vedic MSS. are on the whole 
more accurate than the writers of other MSS., but their 
learning does not seem to extend to a knowledge of the 
minute rules of the Prátisàkhya, and they will commit | 
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i See Prâtisâkhya, Sütra 309 seqq., where several more instances of the same & 
kind are given. I should prefer to take devapurohiti-as one word, but that was i 
not the intention. of the authors of the-Sazzhitâ and Pada texts. 
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occasionally the very mistakes against which they are 
warned by the Prátisàkhya. Thus the Prátisákhya (Sûtra ` 
799) warns the students against a common mistake of 
changing vaiyasva into vayyasva, i. e. by changing ai to a, 
and doubling the semivowel y. But this very mistake 
occurs in $2, and another MS. gives vaiyyasva. See 
p. lvi. 

If these arguments are sound, and if nothing can be said 
against the critical principles by which I have been guided 

Aufrechts in editing the text of the Rig-veda, if the 

mistakes. fourfold check, described above, fulfils every 
requirement that could be made for restoring that text 
which was known to Sáyaza, and which was known, probably 
2000 years earlier, to the authors of the Prátisákhyas, what 
can be the motives, it may fairly be asked, of those who 
clamour for a new and more critical edition, and who 
imagine that the editio princeps of the Rig-veda will 
share the fate of most of the editiones principes of the 
Greek and Roman classics, and be supplanted by new 
editions founded on the collation of other MSS.? No one 
could have rejoiced more sincerely than I did at the publi- 
cation of the Romanised transliteration of the Rig-veda, 
carried out with.so much patience and accuracy by Pro- 
fessor Aufrecht. It showed that there was a growing 
interest in this, the only true Veda; it showed that even 
those who could not read Sanskrit in the original Devana- 
gari, wished to have access to the original text of these 
ancient hymns ; it showed that the study of the Veda had 
a future before it like no other book of Sanskrit literature. 
My learned friend Professor Aufrecht has been most. 
unfairly charged with having printed this Romanised text | 
meinscientevelinvito. My edition is publici juris, ; 
like any edition of Homer or Plato, and anybody might, 
with proper acknowledgment, have reprinted it, either in 
Roman or Devanágari letters. But far from keeping me 
in ignorance of his plan, Professor Aufrecht applied to me 
for the loan of the MSS. of the two Mazdalas which I had 
not yet published, and I lent them to him most gladly, 
because, by seeing them printed at once, I felt far less 
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guilty in delaying the publication of the last volumes of my 
edition of the text and commentary. Nor could anything 
have been more honourable than the way in which Pro- 
fessor Aufrecht speaks of the true relation of his Romanised 
text to my edition. That there are misprints, and I, speak- 
- ing for myself, ought to say mistakes also, in my edition of 
the Rig-veda, I know but too well; and if Professor 
i Aufrecht, after carefully transcribing every word, could 
honestly say that their number is small, I doubt whether 
other scholars will be able to prove that their number is 
large. I believe I may with the same honesty return Pro- 
fessor Aufrecht's compliment, and considering the great 
difficulty of avoiding misprints in Romanised transcripts, 
I have always thought and I have always said that his 
reprint of the hymns of the Veda is remarkably correct and 
accurate. What, however, I must protest against, and 
what, I feel sure, Professor Aufrecht himself would equally 
protest against, is the supposition, and more than supposi- 
tion of certain scholars, that wherever this later Latin 
transcript differs from my own Devanágari text, Professor 
Aufrecht is right, and I am wrong ; that his various readings 
rest on the authority of new MSS., and constitute in fact a 
new recension of the Vedic hymns. Against this supposi- 
tion I must protest most strongly, not for my own sake, but 
for the sake of the old book, and, still more, for the sake of 
thetruth. No doubt it is natural to suppose that where a 
later edition differs from a former edition, it does so inten- 
tionally; and I do not complain of those who, without 
being able to have recourse to MSS. in order to test the 
authority of various readings, concluded that wherever the 
new text differed from the old, it was because the old text 
was atfault. In order to satisfy my own conscience on this 
oint, I have collated a number of passages where Pro- 
fessor Aufrecht’s text differs from my own, and I feel 
satisfied that in the vast majority of cases, T am right and 
he is Wrong, and that his variations do not rest on the 
authority of MSS, I must not shrink from the duty of 
making good this assertion, and I therefore proceed to an 
examination of such passages as have occurred to me on 
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occasionally referring to his text, pointing out the readings 
both where he is right, and where he is wrong. The 
differences between the two texts may appear trifling, but 
I shall not avail myself of that plea. On the contrary, I 
quite agree with those scholars who hold that in truly 
critical scholarship there is nothing trifling. Besides, it is 
in the nature of the case that what may, by a stretch of the 
word, be called various readings in the Veda, must be con- 
fined to single letters or accents, and can but seldom extend 
to whole words, and never to whole sentences. I must 
therefore beg my readers to have patience while I endeavour 
to show that the text of the Rig-veda, as first published 
by me, though by no means faultless, was nevertheless not 
edited in so perfunctory a manner as some learned critics 
seem to suppose, and that it will not be easy to supplant 
it either by a collation of new MSS., such as are accessible 
at present, or by occasional references to the Prátisákhya. 

I begin with some mistakes of my own, mistakes which 
I might have avoided, if I had always consulted the 
Pratisikhya, where single words or whole passages of 
the Veda are quoted. Some of these mistakes have been 
removed by Professor Aufrecht, others, however, appear in 
his transcript-as-they appear in my own edition. 

I need hardly point out passages where palpable mis- 
prints in my edition have been repeated in Professor 
Aufrecht’s text. I mean by palpable misprints, cases 
where a glance at the Pada text or at the Samhita text 
or a reference to Sdyava’s commentary would show at 
once what was intended. Thus, for instance, in VI, 15, 3; ^ 
vridhé, as I had printed in the Saszhita, was clearly a 
misprint for vzzdhó, as may be seen from the Pada, which 
gives vrídhá%, and from Sayama. Here, though Professor 
Aufrecht repeats vzzdhé, I think it hardly necessary to 
show that the authority of the best MSS. (S 2 alone 
contains a correction of vrídhó to vrédhé) is in favour of 
vridháA, whatever we may think of the relative value of i 
these two readings. One must be careful, however, in 
a text like that of the Vedic hymns, where the presence 
or absence of a single letter or accent begins to become 
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the object of the most learned and painstaking discussions, 
not to claim too large an indulgence for misprints. A 
misprint in the Samhita, if repeated in the Pada, or if 
admitted even in the commentary of Sáyaza, though it 
need not be put down to the editor's deplorable ignorance, 
becomes yet a serious matter, and I willingly take all the 
blame which is justly due for occasional accidents of this 
character. Such are, for instance, II, 12, 14, sasamánám 
instead of sasamánám ; I, 124, 4, sudhyüvaZ, in the Pada, 
instead of sundhyüvaZ; and the substitution in several 
places of a short u instead of a long û in such forms 

as süsávàma, when occurring in the Pada; cf. I, 166, 14; 
167, 9. 

It is clear from the Prátisákhya, Sütra 819 and 163, 5, 
that the words titi indra in IV, 29, 1, should not be joined 
together, but that the hiatus should remain. Hence 
ütindra, as printed in my edition and repeated in Professor 
Aufrecht's, should be corrected, and the hiatus be pre- 
served, as it is in the fourth verse of the same hymn, att 
itthá. MSS. Sz, S 3 are right; in S 2 the words are 
joined. 

It follows from Sütra 799 that to double the y in 
valyasva is a mistake, but a mistake which had to be 
pointed out and guarded against as early as the time of 
the Prátisákhya. In VIII, 26, 11, therefore, vaiyyasvásya, 
as printed in my edition and repeated in Professor Auf- 
recht's, should be changed to vaiyasvásya. MSS.S1,S3 
are right, likewise P 1, P 2; but S 2 has the double 
mistake vayyasvásya, as described in the Prátisákhya; 
another MS. of Wilson's has vaiyy. The same applies 
to VIII, 23, 24, and VIII, 24,23. P r admits the mistaken 
spelling vayyasva. 

Some corrections that ought to be made in the Pada- 
pazha only, as printed in my edition, are pointed out in 
a note to Sütra 738 of the Prátisàkhya. Thus, according 
to Sütra 583, 6, sriydZ in the Pada text of II, ro, 2, 
“should be changed to sruyáz. MSS. P 1, P 2 have the 
short u. 

In V, 7, 8, I had printed sii shma, leaving the a of 
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shma short in accordance with the Prátisákhya, Sütra 514, 
where a string of words is given before which sma must not 
be lengthened, and where under No. 13 we find yásmai. 
Professor Aufrecht has altered this, and gives the à as 
long, which is wrong. The MSS. S 1, S 2, S 3 have the 
short a. 

Another word before which sma ought not to be length- 
ened is mávate. Hence, according to Sütra 514, x4, I 
ought not to have printed in VI, 65, 4, shmà mávate, but 
shma mávate. Here Professor Aufrecht has retained the 
long a, which is wrong. MSS. S 1, S 2, S 3 have the. 
short a. 

It follows from Stra 499 that in I, 138, 4, we should not 
lengthen the vowel of sú. Hence, instead of asy& t shú 
na úpa sátáye, as printed in my edition and repeated by 
Professor Aufrecht, we should read asyá à shú za úpa 
sátáye. S 1, S 2, S 3 have short u*. 

In VII, 31, 4, I had by mistake printed viddhí instead of ' 
viddhi. The same reading is adopted by Professor Auf- 
recht (II, p. 24) but the authority of the Pratisdkhya, 
Sûtra 445, can hardly be overruled. S 1, S 2, S 3 have 
viddhi. 

While in cases like these, the Prátisákhya is an authority 
which, as far as I can judge, ought to overrule the authority 
of every MS., however ancient, we must in other cases 
depend either on the testimony of the best MSS. or be 
guided, in fixing on the right reading, by Sáyaza and the 
rules of grammar. I shall therefore, in cases where I 
cannot consider Professor Aufrecht’s readings as autho- 
ritative improvements, have to give my reasons why I 
adhere to the readings which I had originally adopted. 

In V, 9, 4, I had printed by mistake purü yó instead of 
purü yó. I had, however, corrected this misprint in my | 
edition of the Prátisákhya, 393, 532. Professor Aufrecht 
decides in favour of purá with a short u, but against the 
authority of the MSS., S x, $ 2, S 3, which have purü. 


^ Tn the same verse, I, 138, 4, the shu in ó shú tvà should not be lengthened, 
for there is no rule, as far as I can sec, in the Pratisakhya that would require 
the lengthening of sti before tà. See Prátisákhya, 491. 
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It was certainly a great mistake of mine, though it may 
seem more excusable in a Romanised transcript, that I did 
not follow the writers of the best MSS. in their use of the 
Avagraha, or, I should rather say, of that sign which, as 
far as the Veda is concerned, is very wrongly designated by 

` the name of Avagraha. Avagraha, according to the Prâti- 
sâkhya, never occurs in the Samhita text, but is the name 
given to that halt, stoppage, or pause which in the Pada 
text separates the component parts of compound words. 
That pause has the length of one short vowel, i.c. one 
mátrá. Of course, nothing is said by the Prátisákhya as 
to how the pause should be represented graphically, but it 
is several times alluded to as of importance in the recitation 
and accentuation of the Veda. What we have been in the 
habit of calling Avagraha is by the writers of certain MSS. 
of the Samhita text used as the sign of the Vivrztti or hiatus. 
This hiatus, however, is very different from the Avagraha, 
for while the Avagraha has the length of one mátrá, the 
Vivrztti or hiatus has the length of i matra, if the two 
vowels are short ; of 4 mátrá, if either vowel is long; of $ 
mátrá, if both vowels are long. Now I have several times 
called attention to the fact that though this hiatus is marked 
in certain MSS. by the sign s», I have in my edition omitted 
it, because I thought that the hiatus spoke for itself and 
did not require a sign to attract the attention of European 
readers; while, on the contrary, I have inserted that sign 
where MSS. hardly ever use it, viz. when a short initial a 
is elided after a final e or o; (see my remarks on pp. 36, 39, 
of my edition of the Prátisákhya.) Although I thought, 
and still think, that this use of the sign » is more useful for 
practical purposes, yet I regret that, in this one particular, 
I should have deviated from the authority of the best MSS., 
and caused some misunderstandings on the part of those 
who have made use of my edition. If, for instance, I had 
placed the sign of the Vivzztti, the =, in its proper place, or 
if, at least, I had not inserted it where, as we say, the initial 
a has been elided after e or o, Professor Bollensen would 
have seen at once that the authors of the Prátisákhyas 
fully agree with him in looking on this change, not as an 
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elision, but as a contraction. If, as sometimes happens, 
final o or e remain unchanged before initial short a, this 
is called the Pa#kala and Prá£ya padavritti (Sütra 1 37). 
If, on the contrary, final o or e become one (ekibhavati) 
with the initial short a, this is called the Abhinihita sandhi 
(Sütra 138). While the former, the hiatus of the Pa//Zála 
and Eastern schools, is marked by the writers of several 
MSS. by the sign s, the Abhinihita sandhi, being a sandhi, 
is not marked by any sign *. 

I, 3, 12. r&eati- (Aufr. p. 2) instead of rágati (M. M. vol. i, 
p. 75) is wrong. 

I, 7, 9. ya éka% (Aufr. p..5) should be ya éka% (M. M. 
vol. i, p. 110), because the relative pronoun is never without 
an accent. The relative particle yathá may be without an 
accent, if it stands at the end of a pada; and though there 
are exceptions to this rule, yet in VIII, 21, 5, where Pro- 
fessor Aufrecht gives yáthà, the MSS. are unanimous in 
favour of yathá (M. M. vol. iv, p. 480). See Phiz-sütra, ed. 
Kielhorn, p. 54. 

I, 10, 11. A t& (Aufr. p. 7) should be & tt (M. M. vol. i, 
p- 139), because 4 is never without the accent. 

I, 10, 12. güshzàZ, which Professor Aufrecht specially 
mentions as having no final Visarga in the Pada, has 
the Visarga in all the MSS., (Aufr. p. 7, M. M. vol. i, 
p. 140.) 

I, 11, 4. kávir (Aufr. p. 7) should be kavír (M. M. vol. i, 
p. 143). 

I, 22, 8, read rãdhâzzsi. 

I, 40, 1 and 6. There is no excuse for the accent either on 
tvémahe or on vó£ema, while sáķâň in I, 51, 11, ought to 
have the accent on the first syllable. 

I, 49, 3. Rosen was right in not eliding the a in divó 
ántebhyaZ. S 1, S 2, S 3 preserve the initial a, nor does 
the Pratisakhya anywhere provide for its suppression. 

I, 54, 8. kshátram (Aufr. p. 46) is a mere misprint for 
kshatrám. 


^ As to the system or want of system, according to which the Abhinihita 
sandhi takes place in the Samhita, see p. xlviii seq. 
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I, 55, 7. vandanasrüd (Aufr. p. 47) instead of vandanasrud 
(M. M. vol. i, p. 514) is wrong. 

I, 57, 2. samásita instead of samásita had been corrected 
in my reprint of the first Mazdala, published at Leipzig. 
See Bollensen, Zeitschrift der D. M. G., vol. xxii, p. 626. 

I, 61, 7, read víshzu£ ; I, 64, 2, read sü£ayaZ; I, 64, 5, 
read dhütayaZ. 

I, 61, 16. Rosen had rightly printed hariyogana with 
a long à both in the Samhita and Pada texts, and I ought 
not to have given the short a instead. All the MSS,, S 1, 
S 2, S 3, P 1, and P 2, give the long â. Professor Auf- 
recht gives the short a in the Pada,-which is wrong. 

I, 67, 2 (4). vidántim (M. M. vol. i, p. 595) is perfectly 
right, as far as the authority of the MSS. and of Sayawa is 
concerned, and should not have been altered to vindántim 
(Aufr. p. 57). 

I, 72, 2, read vatsám ; I, 72, 6, read pasiifi; I, 76, 3, read 
dhákshy ; I, 82, 1, read yadá. 

I, 83, 3. Rosen was right in giving ásazzyattaZ. I gave 
ásazryataL on the authority of P 1, but all the other MSS. 
have tt. 

I, 84, 1. indra (Aufr. p. 68) cannot have the accent on the 
first syllable, because it does not stand at the beginning of 
a páda (M. M. vol. i, p.677). The same applies to indra, VI, 
41, 4, (Aufr. p. 429) instead of indra (M. M. vol. iii, p. 734); 
to ágne, I, 140, 12, (Aufr. p. 130) instead of agne (M. M. 
vol. ii, p. 133). In III, 36, 3, on the contrary, indra, being 
at the head of a pada, ought to have the accent on the first 
syllable, fndra (M. M. vol. ii, p. 855), not indra (Aufr. p. 249). 
The same mistake occurs again, III, 36, 10 (Aufr. p. 250); 
IV, 32, 7, (Aufr. p. 305); IV, 32, 12, (Aufr. p. 305); VIII, 3, 
12, (Aufr. vol. ii, p. 86). In V, 61, 1, nara% should have no 
accent; whereas in VII, 91, 3, it should have the accent on 
the first syllable. In VIII, 8, 19, vipanyü should have no 
accent, and Professor Aufrecht gives it correctly in the 
notes, where he has likewise very properly removed the 
Avagraha which I had inserted. 

I, 88, 1, read yáta (M. M. vol. i, p. 708), not yatha (Aufr. 
p. 72). 
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I, 90, 1, read zzguniti; I, 94, 11, read yavasádo (M. M. 
vol. i, p. 766), not yayasddo (Aufr. p. 8o). 

I, 118, 9. abhibhütim (Aufr. p. 105) instead of abhíbhütim 
(M. M..vol. i, p. 957) cannot be right, considering that in all 
other passages abhíbhüti has the accent on the second 
syllable. S 1, S 2, S 3 have the accent on the i. 

I, 128, 4. ghzztasrir (Aufr. p. 117) instead of ghzztasrir 
(M. M. vol. ii, p. 52) is wrong. 

I, 144, 2, read párivzztàZ (M. M. vol. ii, p. 155) instead 
of parivritâ% (Aufr. p. 133). 

I, 145, 5. Professor Aufrecht (p. 134) gives upamasyám, 
both in the Sazzhitá and Pada texts, as having the accent on 
the last syllable. I had placed the accent on the penulti- 
mate, (Pada, upa-másyám, vol. ii, p. 161,) and whatever 
may be the reading of other MSS., this is the only possible 
accentuation. S 1, S 2, S 3 have the right accent. 

I, 148, 4. pürtizi (Aufr. p. 136) instead of purüzi (M. M. 
vol. ii, p. 170) does not rest, as far as I know, on the autho- 
rity of any MSS. S 1, S 2, S 3 have purüzi. 

I, 151, 7. gakkhatho (Aufr. p. 137) should be gakkhatho 
(M. M. vol. ii, p. 181). 

I, 161, 12. All the Pada MSS. read prá ábravít, sepa- 
rating the two words and accentuating each. Though the 
accent is irregular, yet, considering the peculiar construc- 
tion of the verse, in which prá and-pró are used as adverbs 
rather than as prepositions, I should not venture with 
Professor Aufrecht (p. 144) to write pra abravit. The 
MSS. likewise have 4 ágagan, I, 161, 4; and pra agar, 
VIII, 48, 2, not pra agâ%, as Aufrecht gives in his second 
edition. : 

I, 163, 11. dhrágiman (Aufr. p. 147) instead of dhragi- 
mân (M. M. vol. ii, p. 245) is wrong. 

I, 163, 13. gamyá (Aufr. p. 148) instead of gamy& (M. M. 
vol. ii, p. 246) is wrong. 

I, 164, 17, read páreza (M. M. vol. ii, p. 259) instead of 
paréza (Aufr. p. 149). 

I, 164, 38. The first kikyú% ought to have the accent, and 
has it in all the MSS., (Aufr. p. 151, M. M. vol. ii, p. 2/78.) 

I, 165, 5. A mere change of accent may seem à small 
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matter, yet it is frequently of the highest importance in the u 
interpretation of the Veda. Thus in I, 165, 5, I had, in 

accordance with the MSS. S 1, S 2, S 3, printed étán 

(vol. ii, p. 293) with the accent on the first syllable. Pro- 

fessor Aufrecht alters this into etán (p. 153), which, no 

doubt, would be the right form, if it were intended for the 

accusative plural of the pronoun, but not if it is meant, as it 

is here, for the accusative plural of éta, the speckled deer of 

the Maruts. 

I, 165, 15. yásish/a (Aufr. p. 154) instead of yásish/a 
(M. M. vol. ii, p. 298) is not supported by any MS. E 

I, 169, 7, instead of patayánta (Aufr. p. 158), read patá- wk 
yanta (M. M. vol. ii, p. 322). 

1,174,7. kuyavakam (Aufr. p. 162) should be káyavá£am 
(M. M. vol. ii, p. 340). 

I, 177, i. yuktá, which I had adopted from MS. S 3 
(prima manu), is not supported by other MSS., though P 2 
reads yuttká. Professor Aufrecht, who had retained yuktá 

| in the text, has afterwards corrected it to yuktvá, and in 
this he was right. In I, 177, 2, gáhi for yáhi is wrong. 

I, 188, 4. astrizan (Aufr. p. 171) instead of astrzwan 
(M. M. vol. ii, p. 395) can only be a misprint. 

II, 29, 6. kártád (Aufr. p. 203) instead of kartád (M. M. 
vol. ii, p. 560) is wrong. 

II, 40, 4. kakra (Aufr. p. 214) instead of £akrá (M. M. 
vol. ii, p. 614) is wrong. 

Ill, 7, 7. gu% (Aufr. p- 226) instead of gú% (M. M. vol. ii, ih mia 
p. 666) is wrong ; likewise III, 30, 10, gå% (Aufr. p. 241) E. 1 
instead of gã% (M. M. vol. ii, p. 792). 

ITI, 17, 1. igyate (Aufr. p. 232) instead of agyate (M. M. 
vol. ii, p. 722) is impossible. 

III, 47, 1. Professor Aufrecht (p. 256) puts the nomina- 
tive Índro instead of the vocative indra, which I had given 
(vol. ii, p. 902) I doubt whether any MSS. support that 
change (S 1, S 2, S 3 have indra) but it is clear that 
Sáyazia takes indra as a vocative, and likewise the Nirukta. 

IIT, 50, 2. Professor Aufrecht (p. 258) gives asya, both in | 
the Samhita and Pada, without the accent on the last syl- | 
lable. But all the MSS. that I know (S 1, S 2, S 3, P 1, Asi 
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P 2) give it with the accent on the last syllable (M. M. 
vol. ii, p. 912), and this no doubt is right. The same mis- 
take occurs again in III, 51, 1o, (Aufr. p. 259); IV, 5, x1, 
(Aufr. p. 281); IV, 36, 2, (Aufr. p. 309); V, x2, 3, (Aufr. 
p. 337); while in VIII, 103, 9, (Aufr. vol. ii, p. I95) the 
MSS. consistently give asya as unaccented, whereas Pro- 
fessor Aufrecht, in this very passage, places the accent on 
the last syllable. On the same page (p. 259) amandan, in 
the Pada, is a misprint for ámandan. 

III, 53, 18. asi (Aufr. p. 262) instead of ási (M. M. vol. ii, 
p. 934) is wrong, because hí requires that the accent should 
remain on asi. S r, S 2, S 3, P r, P 2 have ási. 

IV, 4, 7. svá dyushe (Aufr. p. 279) instead of svá &yushi 
(M. M. vol. iii, p. 37) is not supported by any good MSS., 
nor required by the sense of the passage. S 1, S 2, S 3, 
P 1, P 2 have &yushi. 

IV, 5, 7. árupitam, in the Pada, (Aufr. p. 280) instead of ` 
árupitam (M. M. vol. iii, p. 45) is right, as had been shown 
in the Prátisákhya, Sütra 179, though by a misprint the long 
â of the Sazzhitá had been put in the place of the short a of 
the Pada. 

IV, 5, 9. read gaú% (M. M. vol. iii, p. 46) instead of gó% 
(Aufr. p. 281). 

IV, 15, 2. yáti, with the accent on the first syllable, is 
supported by all MSS. against yàti (Aufr. p. 287). The 
same applies to yáti in IV, 29, 2, and to várante in IV, 
31, 9. 

IV, 18, 11. ami, without any accent (Aufr. p. 293), instead 
of amt (M. M. vol. iii, p. 105) is wrong, because ami is never 
unaccented. 

IV, 21, 9. no, without an accent (Aufr. p. 296), instead of 
nó (M. M. vol. iii, p. 120) is wrong. 

IV, 26, 3. átithigvam (Aufr. p. 300) instead of atithigvám 
(M. M. vol. iii, p. 140) and VI, 47, 22, átithigvasya (Aufr. 
p. 437) instead of atithigvásya (M. M. vol. iii, p. 776) are 
wrong, for atithigvá never occurs again except with the 
accent on the last syllable. The MSS. do not vary. Nor 
do they vary in the accentuation of kütsa: hence kutsám 
(Aufr. p. 300) should be kütsam (M. M. vol. iii. p. 139). 
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IV, 36, 6. Professor Aufrecht (p. 309) has altered the 
accent of ãvishu% into ávisháZ, but the MSS. are unanimous 
in favour of dvishuz (M. M. vol. iii, p. 181). 

Again in IV, 41, 9, the MSS. support the accentuation 
of ágman (M. M. vol. iii, p. 200), while Professor Aufrecht 
(p. 313) has altered it to agman. 

IV, 42, 9. ádásat, being preceded by hí, ought to have 
the accent; (Aufrecht, p. 314, has adásat without the 
accent) For the same reason, V, 29, 3, ávindat (M. M. 
vol. iii, p. 342) ought not to have been altered to avindat 
(Aufr. p. 344). 

IV, 50, 4. vyóman is a misprint for vyOman. 

V,15, 5. Professor Aufrecht (p. 338) writes dirghám 
instead of dógham (M. M. vol. iii, p. 314). This, no doubt, 
was done intentionally, and not by accident, as we see from 
the change of accent. But dógham, though it occurs but 
once, is supported in this place by all the best MSS., and 
has been accepted by Professor Roth in his Dictionary. 

V, 34, 4. práyato (Aufr. p. 351) instead of práyatà (M. M. 
vol. iii, p. 371) is wrong. 

V, 42, 9. visármázam (Aufr. p. 358) instead of visar- 
mázam (M. M. vol. iii, p. 402) is wrong. 

V, 44, 4. parvazé (Aufr. p. 360) instead of pravazé 
(M. M. vol. iii, p. 415) is wrong. 

V, 83, 4. vánti (Aufr. p. 389) instead of vánti (M. M. 
vol. iii, p. 554) is supported by no MSS. 

V, 85, 6. ástztantiA (Aufr. p. 391) instead of âsižkántî% 
(M. M. vol. iii, p. 560) is not supported either by MSS. or 
by grammar, as si belongs to the Tud-class. On the 
same grounds isháyantaZ, VI, 16, 27 (M. M. vol. iii, p. 638), 
ought not to have been changed to ishayántaz (Aufr. 
p. 408), nor VI, 24, 7, avakarsáyanti (M. M. vol. iii, p. 687) 
into avakársayanti (Aufr. p. 418). 

VI, 46, 10, read girvazas (M. M. vol. iii, p. 763) instead of 
gírvazas (Aufr. p. 435). 

VI, 60, 10. kzzzoti (Aufr. p. 450) instead of kzzzóti (M. M. 
vol. iii, p. 839) is wrong. 

VII, 40, 4. aryam& &pa/ (Aufr. vol. ii, p. 35), in the Pada, 

‘instead of aryamá ápa% (M. M. vol. iv. p. 81) is wrong. 
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VII, 51, 1. âdityânãm (Aufr. vol. ii, p- 40) instead of 
aditydnam (M. M. vol. iv, p. 102) is wrong. 

VII, 64, 2. i/&m (Aufr. vol. ii, p. 50) instead of f/Àm (M. M. 
vol iv, p. 146) is wrong. In the same verse gopaz in the 
Pada should be changed in my edition to gopa. 

VII, 66, 5. yó (Aufr. vol. ii, p. 51) instead of yé (M. M. 
vol. iv, p. 151) is indeed supported by S 3, but evidently 
untenable on account of atip{prati. 

VII, 72, 3. In abudhran Professor Aufrecht has pro- 
perly altered the wrong spelling abudhnan; and, as far 
as the authority of the best MSS. is concerned (S i S 2 
S 3), he is also right in putting a final $i, although Pro- 
fessor Bollensen prefers the dental n; (Zeitschrift der 
D. M. G., vol. xxii, p. 599.) The fact is that Vedic MSS. 
use the Anusvára dot for final nasals before all class-letters, 
and leave it to us to interpret that dot according to the 
letter which follows. Before I felt quite certain on this 
point, I have in several cases retained the dot, as given by 
the MSS., instead of changing it, as I ought to have done 
according to my system of writing Devanágari, into the 
corresponding nasal, provided it represents an original n. 
In I, 71, 1, S 2, S 3 have the dot in agushran, but S 1 has 
dental n. In IX, 87, 5, aszzgran has the dot; i.e. S x has 
the dot, and n£Z, dental n joined to ££; S 2 has nkh 
without the dot before the n; S 3 has the dot, and then 
kh. In IV, 24, 6, the spelling of the Samhita ávivenazz tám 
would leave it doubtful whether we ought to read ávivenan 
tám or ávivenam tam; S r and S 3 read ávivenaz tam, 
but S 2 has ávivenan tám ; P 2 has ávi-venan tám, and 
P 1 had the same originally, though a later hand changed 
it to ávi-venazz tám. In IV, 25, 3, on the contrary, S 1 
and S 3 write ávivenaz ; S 2, ávivenam ; P x and P 2, 
ávi-venazz. What is intended is clear enough, viz. ávi- 
venan in IV, 24, 6 ; ávi-venam in IV, 25, 3. [In the new 
edition ávivenam has been left in both passages. | 

VII, 73, 1. asvinà (Aufr. vol. ii, p. 56) instead of asvínà 
(M. M. vol. iv, p. 176)is wrong. On the same page, dhíshzye, 
VII, 72, 3, should have the accent on the first syllable. 

VII, 77, 1. In this verse, which has been so often dis- 
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cussed (see Kuhn, A A vol. iii, p. 472 ; Bóhtlingk and 
Roth, Dictionary, vol. ii, p. 968; Bollensen, Orient und 
Occident, vol. ii, p. Ac M the MSS. which I know, read 
£aráyai, and not either Zaráthai nor garayai. 

VIII, 2, 29. kirízam (Aufr. vol. ii, p. 84) instead of 
kárízam (M. M. vol. iv, p. 308) does not rest on the authority 
of any MSS., nor is it supported by Sáàyaza. 

VIII, 9, 9. Professor Aufrecht has altered the very 
important form á£u£yuvimáhi (M. M. vol. iv, p. 389) to 
Akukyavimahi (vol. ii, p. 98). The question is whether this 
was done intentionally and on the authority of any MSS. 
My own MSS. support the form à£u£yuvimáhi, and I see 
that Professor Roth accepts this form. 

VIII, 32, 14. áyántáram (Aufr. vol. ii, p. 129) instead of 
àyantáram (M. M. vol. iv, p. 567) is wrong. 

VIII, 47, 15. dushvápnyam (Aufr. vol. ii, p. 151) is not so 
correct as duZshvápnyam (M. M. vol. iv, p. 660), or, better, 
dushshvápnyam (Prátisákhya, Sütras 255 and 364), though 
it is perfectly true that the MSS. write dushvápnyam. 

[I ought to state that all these errata have been corrected 
by Professor Aufrecht in his second edition.] 

In the ninth and tenth Mazdalas I have not to defend 
myself, and I need not therefore give a list of the passages 
where I think that Professor Aufrecht's text is not sup- 
ported by the best MSS. My own edition of these Manda- 
las will soon be published, and I need hardly say that 
where it differs from Professor Aufrecht's text, I am pre- 
pared to show that I had the best authorities on my side. 

Professor Aufrecht writes in the second edition of his 
Romanised text of the Rig-veda (p. iv): ‘Um den Herren, 

My own die diese Druckfehler in majorem gloriam 

mistakes. ^ suam mit so grosser Schonung hervor- 
gehoben haben, einen Gegendienst zu erweisen, bemerke 
ich einige derselben.’ Dieser Gegendienst, so gut er 
gemeint war, ist leider nicht sehr bedeutend auseefallen, 
auch nicht immer in majorem gloriam Catonis. 

In I, 161, 2, Professor Aufrecht objects to aturas 
kzzzotana. I felt doubtful about it, and in the commentary 
I printed faturak kzzzotana. In IV, 33, 5, the reading 
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katus kara is sanctioned by the authority of the Prátisá- 
khya, Sütra 281, 4. 

In I, 181, 5, Aufrecht prefers mathra; Sáyaza, Bóht- 
lingk and Roth, and I prefer mathná.. 

In II, 11, 10, he has discovered that gürvit was meant 
forgürvát. Whitney still quotes gürvit. 

In III, 9, 4, he has discovered that apsu should be =psu; 
but this had been already corrected. 

In III, 25, 2, the final a of vaha ought to be long in the 
Samhita. 

In IV, 19, 4, instead of dzZ//à ni read dri/%âni. 

In VII, 33, 2, instead of avrinîtâ read =vrinita. 

In VII, 35, 13, the Visarga in devagopáZ should be 
deleted. 

In VII, 42, 2, the Anusvára in yuzzkshvá should be 
deleted. 

In VIII, 2, 30, the anudáttatara should be shifted from 
the ultimate to the penultimate, dadhiré, not dadhire. 

In VIII, 51, 3, avishyanta was meant for arishyantam. 

In VIII, 55, 5, for na read 4. The MSS. vary in both cases. 

In IX, 108, 7, in vanakraksha, the kra was printed as 7z. 
Professor Aufrecht might have seen it correctly printed in 
the index. Sáyaza read vanavzksha. 

In X, 28, 11, Professor Aufrecht thinks that the Pada 
should have godháZ instead of godha. I think godha is 
right, in spite of Professor Aufrecht's appeal to the silence of 
the Prátisákhya. The fact is that godháZ never occurs, while 
godha occurs in the preceding verse, and again VIII, 69, 9. 

After such a flourish of trumpets, we expected more 
from Professor Aufrecht; still we must learn to be grateful 
even for small mercies. 

Having said so much in vindication of the text of the 
Rig-veda as published by me, and in defence of my prin- 
ciples of criticism which seem to me so self-evident as 
hardly to deserve the name of canones critici, I feel 
bound at the same time both to acknowledge some in- 
accuracies that have occurred in the index at the end of 
each volume, and to defend some entries in that index 
which have been challenged without sufficient cause. 


(2 
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It has been supposed that in the index at the end of my 
fourth volume, the seventeenth verse of the 34th hymn in 
Sáyaza's the seventh Mazdala has been wrongly 
Ce M, assigned to Ahi Budhnya, and that one half 
nukramazi. only of that verse should have been reserved 
for that deity. Ido not deny that we should be justified in 
deriving that sense from the words of the Anukramaviká, 
but I cannot admit that my own interpretation is untenable. 
As Sáyaza does not speak authoritatively on the subject, I 
followed the authority of Shadgurusishya. This commen- 
tator of the Anukramazikáà says: atra £a abgám ukthair 
ahim gzzzisha ity ardhar£o *bzanámno ? devasya stutiZ ; ma 
noshir budhnya ity ardhar£oshirbudhnyanámno devasya *. 
Another commentator says: abg4m ukthair ardharfoshitz ; 
uttaro má noshir ity ahir budhnyaZ. From this we learn 
that both commentators looked upon the Dvipadás as 
ardhar£as or half-verses, and ascribed the whole of verse 16 
to Ahir abgáZ, the whole of verse 17 to Ahir budhnyaZ. 
It will be seen from an accurate examination of Sáyaza's 
commentary on verse 17, that in the second interpretation 
of the second half of verse 17, he labours to show that in this 
portion, too, Ahir budhnyaZ may be considered as the deity. 
It is perfectly right to say that the words of the Anu- 
kramawika, abgám aheZ, signify that the verse beginning 
with abgám, belongs to Ahi. But there was no misprint in 
my index. It will be seen that Shadgurusishya goes even 
beyond me, and calls that deity simply Abga, leaving out 
Ahi altogether, as understood. I was anxious to show the 
distinction between Abga Ahi% and Ahir BudhnyaZ, as the 
deities of the two successive verses, and I did not expect 
that any reader could possibly misinterpret my entry *. 
With regard to hymns 9r and 92 of the seventh Ma- 
ndala, it is true, that in the index I did not mention that 
certain verses in which two deities are mentioned (91, 2 ; 


* I find that Mr. Macdonell in his edition of the Sarvánukramazá reads 
ardhar£oshinámmo. If this is right, part of my argument would fall. 

> MS. Wilson 379 has, ardharZo námano daivatasya, and in the margin shi. 
Ahirbudhnya seems to have been taken as one word, 

* The editor of the Bombay edition of the text of the Rig-veda assigns 
verse 16 to Ahi, verse 17 to Ahirbudhnya. 
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4-75; 92, 2), must be considered as addressed not to Vayu 
alone, but to Vayu and Indra. It will be seen from 
Sáyaza's introduction to hymn 9o, that he, too, wrongly 
limits the sentence of the Anukramaziká, aindryas ka ya 
dvivaduktáàZ, to the fifth and following verses of hymn go, 
and that he never alludes to this proviso again in his intro- 
ductory remarks to hymn 91 and 92, though, of course, he 
explains the verses, in which a dual occurs, as addressed to 
two deities, viz. Indra and Vayu. The same omission, 
whether intentional or unintentional, occurs in Shad- 
gurusishya's commentary. The other commentary, how- 
ever, assigns the verses of the three hymns rightly. The 
subject has evidently been one that excited attention in very 
early days, for in the Aitareya-bráhmaza, V, 20, we actually 
find that the word vam which occurs in hymn 90, 1, and 
which might be taken as a dual, though Sdyava explains it 
as a singular, is changed into te *. 

In hymn VII, 104, rakshohazau might certainly be added 
as an epithet of Indrá-Somau, and Shadgurusishya clearly 
takes it in that sense. The Anukramaziká says : indrásomá 
pawkadhikaindrasomam rákshoghnazz sápábhisápapráyam. 

In hymn VIII, 67, it has been supposed that the readings 
Samada and Sámada instead of Sammada and Sámmada 
were due to a misprint. This is not the case. That I was 
aware of the other spelling of this name, viz. Sammada and 
SAmmada, I had shown in my History of Ancient Sanskrit 
Literature (2nd ed.) p. 39, where I had translated the 
passage of the Sánkháyana-sütras in which Matsya Sám- 
mada occurs, and had also called attention to the Ásvalá- 
yana-sütras X, 7, and the Satapatha-bráhmaza XIII, 3, 1, 1, 


a The interpunction of Dr. Haug's edition (p. 128) should be aíter te. 
Shadgurusishya says: ata eva bráhmazxasütrayo4 praüge vayavyatvaya pra 
viraya suZayo dadrire^ vam iti dvivaZanastháne ta ity ekaya£anap&Z42/ kréta, 
yam ity uktazz Zed aindratvazz ka syâd iti. Possibly the same change should 
be made in Ásvaláyana's Srauta Sütras, VIII, ir, and it has been made by 
Rama Náráyaza Vidyáratna. The remark of the commentator, however, 
dadrire ta iti prayogapá/Za/, looks as if yam might have been retained in the 
text. The MSS. I have collated are in favour of te. 


v Mr. Macdonell (Sarvanukramavi, p. 133) inserts ta iti after dadrire. 
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where the same passage is found. I there spelt the name 
Sámmada, because the majority of the MSS. were in favour 
of that spelling. In the edition of the Asvalayana-stitras, 
which has since been published by Rama Náráyaza Vidya- 
razya, the name is spelt Sámada. My own opinion is that 
Sámmada is the right spelling, but that does not prove that 
Sáyaza thought so; and unless I deviated from the prin- 
ciples which I had adopted for a critical restoration of 
Sáyaza's text, I could not but write Sámada in our passage. 
B r and B 4 omit sámada, but both give samadákhyasya ; 
Ca. gives likewise samadákhyasya, and A. semadákhyasya. 
This, I believe, was meant by the writer for sammada- 
khyasya, for in the passage from the Anukramazi both A. 
and Ca. give sámmado. I then consulted the commentary 
of Shadgurusishya, and there again the same MS. gave 
twice sámmada, once sámada, which is explained by 
samadákhyamaháminarágaputraZ. A better MS. of Shad- 
gurusishya, MS. Wilson 379, gives the readings sámmado, 
sámmada, and sammadákhyasya. The other commentary 
gives distinctly sámanda. [I have adopted sammada in 
the new edition.] 

In IX, 68, Professor Aufrecht adopts what he considers 
the bold reading Vatsapri; I prefer to be timid and allow 
Sáyaza his own reading Vatsapri; see Sarvánukramarii, 
ed. Macdonell, pp. 34, 146. 

It will be seen from these remarks that many things 
have to be considered before one can form an independent 
judgment as to the exact view adopted by Sáyaza in 
places where he differs from other authorities, or as to the 
exact words in which.he clothed his meaning. Such cases 
occur again and again. Thus in IX, 86, I find that Pro- 
fessor Aufrecht ascribes the first ten verses to the A kzzshfas, 
whereas Sayama calls them Ákzzshzas. It is perfectly true 
that the best MSS. of the AnukramazikA have Akyrishéa, it 
is equally true that the name of these Akrzshzas is spelt 
with a short a in the Harivamsa, 11,533, but an editor of 
Sáyaza's work is not to alter the occasional mistakes of that 
learned commentator, and Sá&yaza certainly called these 
poets Akrishsas. 
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Verses 21—30 of the same hymn are ascribed by Professor 
Aufrecht to the PzzsniyaZ. Here, again, several MSS. 
support that reading; and in Shadgurusishya’s commen- 
tary, the correction of présniyah into $77snaya£ is made 
by a later hand. But Sáyaza clearly took pzzsnayaZ for a 
nominative plural of pzZsni, and in this case he certainly 
was right. The Dictionary of Bóhtlingk and Roth quotes 
the Mahábhárata, VII, 8728, in support of the peculiar 
reading of prisniya%, but the published text gives przsnaya/ 
Professor Benfey, in his list of poets (Ind. Stud. vol. iii, p. 
223), gives présniyoga as one word, not przsniyoga, as stated 
in the Dictionary of Bóhtlingk and Roth, but this is 
evidently meant for two words, viz. przsnayosgà4. How- 
ever, whether prisniyak or przsnayaA be the real name of 
these poets, an editor of Sayava is bound to give that 
reading of the name which Sáyaza believed to be the right 
one, i. e. pzzsnayaZ *. 

Again, in the same hymn, Professor Aufrecht ascribes 
verses 31-40 to the Atris. We should then have to read 
tritiyestrayaA. But Sayama read tratiye traya/, and ascribes 
verses 31-40 to the three companies together of the Rishis 
mentioned before. On this point the MSS. admit of no 
doubt, for we read: Aaturthasya £a dasarkasya Akvzshza 
máshá ityAdidvindmanas trayo gava drashzáraZ. I do not 
say that the other explanation is wrong; I only say that, 
whether right or wrong, Sáyaza certainly read trayaZ, not 
atrayaz; and an editor of Sáyaza has no more right to 
correct the text, supported by the best MSS, in the first 
and second, than in the third of these passages, all taken 
from one and the same hymn. 

But though I insist so strongly on a strict observance 
of the rules of diplomatic criticism with regard to the text 

Oldmistakes Of the Rig-veda, nay, even of Sáyaza, I 
inthetext. jnsist equally strongly on the right of in- 
dependent criticism, which ought to begin where diplo- 


a Professor Aufrecht in his new edition of the text (1877) adopts the more 
timid reading présnayaz. See also Brihat-Samhita, transl. by Kern, p. 2: 
Sikatâ% prisnayo garga valakhilya mariZipaz bhrgavo s hgirasas kaiva sükshmàs 
Aànye maharshayaZ. 
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matic criticism ends. Considering the startling antiquity 
which we can claim for every letter and accent of our MSS., 
so far as they are authenticated by the Prátisákhya, to say 
nothing of the passages of many hymns which are quoted 
verbatim in the Bráhmazas, the Kalpa-sütras, the Nirukta, 
the Brzhaddevataé, and the Anukramazís, I should deem it 
reckless to alter one single letter or one single accent in an 
edition of the hymns of the Rig-veda. As the text has been 
handed down to us, so it should remain; and whatever 
alterations and corrections we, the critical Mle££Zas of the 
nineteenth century, have to propose, should be kept distinct 
from. that time-hallowed inheritance. Unlikely as it may 
sound, it is true nevertheless that we, the scholars of the 
nineteenth century, are able to point out mistakes in the 
text of the Rig-veda which escaped the attention of the most 
learned among the native scholars of the sixth century B.C. 
No doubt, these scholars, even if they had perceived such 
mistakes, would hardly have ventured to correct the text of 
their sacred writings. The authors of the Pratisdkhya had 
before their eyes or ears a text ready made, of which they 
registered every peculiarity, nay, in which they would note 
and preserve every single irregularity, even though it stood 
alone amidst hundreds of analogous cases. With us the case 
is different. Where we see a rule observed in 99 cases, we 
feel strongly tempted and sometimes justified in altering 
‘the 1ooth case in accordance with what we consider to be a 
general rule. Yet even then I feel convinced we ought not 
to do more than place our conjectural readings below the 
textus receptus of the Veda,—a text so ancient and 
venerable that no scholar of any historical tact or critical 
taste would venture to foist into it a conjectural reading, 
however plausible, nay, however undeniable. 
“Sthatie Zará- There can be no clearer case of corruption 
tham. in the traditional text of the Rig-veda than, 
for instance, in I, 70, 4, where the Pada text reads: 
vardhan yam pürviZ kshapáZ vi-ripak sthátüZ £a rátham 
rita-pravitam. 
All scholars who have touched on this verse, Professors 
Benfey, Bollensen, Roth, and others, have pointed out that 
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instead of £a rátham, the original poet must have said 
Raratham. The phrase sthátáZ £arátham, what stands and 
moves, occurs several times. It is evidently an ancient 
phrase, and hence we can account for the preservation in it 
of the old termination of the nom. sing. of neuters in 77, 
which here, as in the Greek pdp-rup or pap-rus, masc., appears 
as ur or us, while in the ordinary Sanskrit we find 7z only. 
This nom. sing. neut. in us, explains also the common geni- 
tives and ablatives, pitu%, matu/, &c., which stand for pitur-s, 
mátur-s. This phrase sthâtú% £arátham occurs : 

I, 58, 5. sthátü£ Zarátham bhayate patatríza/. 

What stands and what moves is afraid of Agni. 

I, 68, 1. sthátüZ £arátham aktün vi ürzot. 

He lighted up what stands and what moves during every 
night. 

I, 72, 6. pasün £a sthátzín £arátham £a pahi. 

Protect the cattle, and what stands and moves! 

Here it has been proposed to read sthátüZ instead of 
-sthatv#n, and I confess that this emendation is very plaus- 
ible. One does not see how pasü, cattle, could be called 
immobilia or fixtures, unless the poet wished to make a 
distinction between cattle that are kept fastened in stables, 
and cattle that are allowed to roam about freely in the 
homestead. This distinction is alluded to, for instance, in 
the Satapatha-bráhmaza, XI, 8, 3, 2. saurya evaisha pasu% 
syád iti, tasmád etasminn astamite pasavo badhyante ; 
badhnanty ekán yathagosh¢/am, eka upasamáyanti. 

I, 70, 2. gárbhaz £a sthatém gárbhaZ karáthâm, (read 
sthátrám, and see Bollensen, Orient und Occident, vol. ii, 
p- 462.) 

He who is within all that stands and all that moves. 

The word Zarátha, if it occurs by itself, means flock, 
movable property: 

III, 31, 15. At ít sákhi-bhya/ fardtham sám airat. 

He brought together, for his friends, the flocks. 

VIII, 33, 8. puru-trá karátham dadhe. 

He bestowed flocks on many people. 

X, 92, 13. pra na% püsh& Zarátham—avatu. 

May: Püshan protect our flock ! M 
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Another idiomatic phrase in which sthatu occurs is 
sthatuh gágata/;, and here sthâtú% is really a genitive : 

IV, 53, 6. gågata% sthâtú% ubhayasya yah vasi. 

He who is lord of both, of what is movable and what is 
immovable. 

VI, 50, 7. visvasya sthâtú% gágata/ gánitrî%. 

They who created all that stands and moves. 

VII, 60, 2. visvasya sthâtú% gágata/ ka gopah. 

The guardians of all that stands and moves. Cf. X, 63, 8. 

I, 159, 3. sthâtú% ka satyám gágata% ka dhármazi pu- 
trásya påtha% padám ádvayâvina%. 

Truly while you uphold all that stands and moves, you 
protect the home of the guileless son. Cf. II, 31, 5. 

But although I have no doubt that in I, 70, 4, the original 
poet said sthâtú% £arátham, I should be loath to suppress 
the evidence of the mistake and alter the Pada text from 
ka rátham to #aratham. The very mistake is instructive, 
as showing us the kind of misapprehension to which the 
collectors of the Vedic text were liable, and enabling us to 
judge how far the limits of conjectural criticism may safely 
be extended. 

A still more extraordinary case of misunderstanding 
on the part of the original compilers of the Vedic texts, 
and likewise of the authors of the Pratisa- 
khyas, the Niruktas, and other Vedic treatises, 
has been pointed out by Professor Kuhn. In an article of 
his, ‘Zur ältesten Geschichte der Indogermanischen Volker’ 
(Indische Studien, vol. i, p. 351), he made the following 
observation: ‘The Lithuanian laukas, Lett. lauks, Pruss. 
laukas,all meaning field, agree exactly with the Sk. lokas, 
world, Lat. locus, Low Germ. (in East-Frisia and Olden- 
burg) louch, lóch, village. All these words are to be 
traced back to the Sk. uru, Gr. eipós, broad, wide. The 
initial u is lost,as in Goth. rüms, O. H. G. rümi, rümin 
(Low Germ. rûme, an open uncultivated field in a forest), 
and the r changed into 1. In support of this derivation it 
should be observed that in the Veda loka is frequently 
preceded by the particle u, which probably was only sepa- 
rated from it by the Diaskeuastee, and that the meaning is 


Uloka. 
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thatof open space? Although this derivation has met with 
little favour, I confess that I look upon this remark, except- 
ing only the Latin locus’, i.e. stlocus, as one of the most 
ingenious of this eminent scholar. The fact is that this 
particle u before loka is one of the most puzzling occurrences 
in the Veda. Professor Bollensen says that loka never 
occurs without a preceding u in the first eight Mazdalas, 
and this is perfectly true with the exception of one passage 
which he has overlooked, VIII, 100, 12, dyaüZ dehí lokam 
vagraya vi-skábhe, Dyu! give room for the lightning to 
step forth! Professor Bollensen (1. c. p. 603) reads vritraya 
instead of vagraya, without authority. He objects to dyaú% 
as a vocative, which should be dyaŭ%; but dyaú% may be 
dyóZ, a genitive belonging to vagraya, in which case we 
should translate, Make room for the lightning of Dyu to 
step forth ! 

"But what is even more important is the fact that the 
occurrence of this unaccented u at the beginning of a páda 
is against the very rules, or, at least, runs counter to the 
very observations which the authors of the Prátisákhya 
have made on the inadmissibility of an unaccented word 
in such a place, so that they had to insert a special provi- 
sion, Prát. 978, exempting the unaccented u from this obser- 
vation: anudáttam tu pádádau novargam vidyate padam, 
‘no unaccented word is found at the beginning of a pada 
except u!’ Although I have frequently insisted on the 
fact that such statements of the Prátisákhya are not to be. 
considered as rules, but simply as more or less general 
statistical accumulations of facts actually occurring in the 
Veda, I have also pointed out that we are at liberty to found 
on these collected facts inductive observations which may 
assume the character of real rules. Thus, in our case, we 
can well understand why there should be none, or, at least, 
very few instances, where an unaccented word begins a pada. 
We should not begin a verse with an enclitic particle in any 
other language either; and as in Sanskrit a verb at the 


^ On locus, see Corssen, Krit. Beitr. p. 463, and Aussprache, and ed., p. 810. 
Corssen does not derive it from a root sta or sthá, but identifies it with Goth. 
strik-s, Engl. stroke, strecke. 
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beginning of a pada receives ipso facto the accent, and as 
the same applies to vocatives, no chance is left for an un- 
accented word in that place, except it be a particle. But 
the one particle that offends against this general observation 
is u, and the very word before which this u causes this 
metrical offence, is loka. Can any argument be more 
tempting in favour of admitting an old form uloka instead 
of u loka? Lokam is preceded by u in I, 93, 6 ; II, 30, 6; 
(asmin bhayá-sthe kzzzutam u lokám, make room for us, 


| grant an escape to us, in this danger!) IV, 17, 17; VI, 


23,3; 7 (with urim); 47, 8 (urám na% lokam, or ulokám ?); 
73, 2; VII, 20, 2; 33, 5 (with urim); 60, 9 (with urüm); 
84, 2 (with urim); 99, 4 (with urim); IX, 92,5; X, 13, 2; 
16, 4 (sukr/tâm u lokám); 30, 7; 104, 10; 180, 3 (with 
urüm). Loké is preceded by u in III, 29, 8; V, 1,6 ; loka- 
krít, IX, 86, 21; X, 133, 1. In all remaining passages u 
loka is found at the beginning of a pada: lokáZ, III, 37, 11; 
lokam, III, 2, 9 (u lokam u dvé (iti) úpa gamim iyatuZ) ; V, 
4, II; loka-kvztnim, VIII, 15, 4; IX, 2, 8. The only 
passages in which loka occurs without being preceded by u, 
are lokam, VI, 47, 8 (see above); VIII, 100, 12; X, 14, 9; 
85, 20 (amrétasya) ; lokã%, IX, 113, 9; lokán, X, 9o, 14; 
loké, IX, 113, 72; X, 85, 24. 

It should be remembered that in the Gâthâs the u of 
words beginning with urv° does not count metrically 
(Hübschmann, Ein Zoroastrisches Lied, p. 37), and that in 


-Pali also uru must be treated as monosyllabic, in such pas- 


sages as Mahâv., p. 2, line 5. The same applies to passages 
in the Rig-veda, such as I, 138, 3; VII, 39, 3, where the 
metre requires uru to be treated as one syllable. In 
IX, 96, 15, the original reading may have been urur iva, 
instead of uru-iva. 

Considering all this, I feel as convinced as it is possible to 
be in such matters, that in all the passages where u loka 
occurs and where it means space, carriére ouverte, free- 
dom, we ought to read uloká; but in spite of this I could 
never bring myself to insert this word, of which neither the 
authors of the Brahmavas not the writers of the Prátisákhyas 
or even later grammarians had-any idea, into-the text. On 
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the contrary, I should here, too, consider it most useful to li 
leave the traditional reading, and to add the corrections in|: 
the margin, in order that, if these conjectural emendations? 
are in time considered as beyond the reach of doubt, they: 
may be used as evidence in support of conjectures which, 
without such evidence, might seem intolerable in the eyes of 
timid critics. 

There remains one difficulty about this hypothetical word 
uloká, which it is but fair to mention. If it is derived from 
uru, or, as Professor Bollensen suggests, from urva/ or urvak, ` 
the change of va into o would require further support. 
Neither maghon for maghavan, nor duroza for dura-vaza 
are strictly analogous cases, because in each we have an a 


. preceding the va oru. Strictly speaking, uroka presupposes 
g y g P 


uravaka, as slóka presupposes sravaka, or óka, house, avaka 
(from av, not from uz). It should also be mentioned that a 
compound such as RV. X, 128, 2, urülokam (scil. antári- j 
ksham) is strange, and shows how completely the origin of : 
loka was forgotten at the time when the hymns of the tenth | 
Mandala were composed. But all this does not persuade us 
to accept Ascoli's conjecture (Lezioni di Fonologia Compa- 
rata, p. 235), that as uloga (but not uloka) is a regular 
Tamil form of loka, uloka in the Veda might be due to a 
reaction of the aboriginal dialects on the Vedic Sanskrit. 
We want far more evidence before admitting such a reaction 
during the Vedic period. 

The most powerful instrument that has hitherto been 
applied to the emendation of Vedic texts, is the metre. 

Metrical Metre means measure, and uniform measure, 

criticism. ^ and hence its importance for critical pur- 
poses, as second only to that of grammar. If our know- 
ledge of the metrical system of the Vedic poets rests on 
a sound basis, any deviations from the general rule are 
rightly objected to; and if by a slight alteration they 
can be removed, and the metre be restored, we naturally 
feel inclined to adopt such emendations. Two safeguards, 
however, are needed in this kind of conjectural criticism. 
We ought to be quite certain that the anomaly is impos- 
sible, and we ought to be able to explain to a certain extent 
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how the deviation from the original correct text could have 
occurred. As this subject has of late years received con- 
siderable attention, and as emendations of the Vedic texts, 
supported by metrical arguments, have been carried on on 
a very large scale, it becomes absolutely necessary to re- 
examine the grounds on which these emendations are 
supposed to rest. There are, in fact, but few hymns in 
which some verses or some words have not been challenged 
for metrical reasons, and I feel bound, therefore, at the 
very beginning of my translation of the Rig-veda, to 
express my own opinion on this subject, and to give my 
reasons why in so many cases I allow metrical anomalies 
to remain which by some of the most learned and ingenious 
among Vedic scholars would be pronounced intolerable. 
Even if the theory of the ancient metres had not been so 
carefully worked out by the authors of the Prátisákhyas 
and the Anukramazís, an independent study of the Veda 
would have enabled us to discover the general rules by 
which the Vedic poets were guided in the composition of 
their works. Nor would it have been difficult to show how 
constantly these general principles are violated by the 
introduction of phonetic changes which in the later Sanskrit 


jare called the euphonic changes of Sandhi, and according 


to which final vowels must be joined with initial vowels, 
and final consonants adapted to initial consonants, until at 
lasteach sentence becomes a continuous chain of closely 
linked syllables. 

It is far easier, as I remarked before, to discover the 
original and natural rhythm of the Vedic hymns by reading 
them in the Pada than in the Sazzhità text, and after some 
practice our ear becomes sufficiently schooled to tell us at 
once how each line ought to be pronounced. We find, on 
the one hand, that the rules of Sandhi, instead of being 
generally binding, were treated by the Vedic poets as 
poetical licences only ; and, on the other, that a greater 
‘freedom of pronunciation was allowed even in the body of 
"words than would be tolerated in the later Sanskrit. Ifa 
syllable was wanted to complete the metre, a semivowel 
might be pronounced as a vowel, many a long vowel might 
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be protracted so as to count for two syllables, and short | 
vowels might be inserted between certain consonants, of i 
which no trace exists in the ordinary Sanskrit. If, on the 1 
contrary, there were too many syllables, then the rules of. 
Sandhi were observed, or two short syllables contracted by 
rapid pronunciation into one ; nay, in a few cases, a final m 
or s, it seems, was omitted. It would be a mistake to 
suppose that the authors of the Prátisákhyas were not aware 
of this freedom allowed or required in the pronunciation of 
the Vedic hymns. Though they abstained from intro- 
ducing into the text changes of pronunciation which even 
we ourselves would never tolerate, if inserted in the texts 
of Homer and Plautus,in the Páli verses of Buddha, or even 
in modern English poetry, the authors of the Prátisákhya 
were clearly aware that in many places one syllable had to 
be pronounced as two, or two as one. They were clearly 
aware that certain vowels, generally considered as long, had 
to be pronounced as short, and that in order to satisfy the 
demands of the metre, certain changes of pronunciation 
were indispensable. They knew all this, but they did not 
change the text. And this shows that the text, as they 
describe it, enjoyed even in their time a high authority, 
that they did not make it, but that, such as it is, with all 
its incongruities, it had been made before their time. In 
many cases, no doubt, certain syllables in the hymns of the 
Veda had been actually lengthened or shortened in the 
Samhita text in accordance with the metre in which they 
are composed. But this was done by the poets themselves, 
or, at all events, it was not done by the authors of the 
Prátisàkhya. They simply register such changes, but they 
do not enjoin them, and in this we, too, should follow their 
example. It is, therefore, a point of some importance in 
the critical restoration and proper pronunciation of Vedic 
texts, that in the rules which we have to follow in order 
to satisfy the demands of the metre, we should carefully 
distinguish between what is sanctioned by ancient autho- 
rity, and what is the result of our own observations. This 
I shall now proceed to do. : 

First, then, the authors of the Pratisakhya distinctly admit 
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that, in order to uphold the rules they have themselves laid 
down, certain syllables are to be pronounced as two syllables. 
We read in Sûtra 527: ‘In a deficient páda the 
right number is to be provided for by protrac- 
tion of semivowels (which were originally vowels), and of 
contracted vowels (which were originally two independent 
vowels)? It is only by this process that the short syllable 
which has been lengthened in the Sa;zhitá, viz. the sixth, 
or the eighth, or the tenth, can be shown to have occupied 
and to occupy that place where alone, according to a former 
rule, a short syllable is liable to be lengthened. Thus we 
read : 


Vytiha, 


I, 161, 11. udvatsvasmá akrivotand trizam. 
This would seem to be a verse of eleven syllables, in which 
the ninth syllable na has been lengthened. This, however, 
is against the system of the Prátisákhya. But if we pro- 
tract the semivowel v in udvatsv, and change it back into u, 
which it was originally, then we gain one syllable, the whole 
verse has twelve syllables, na occupies the tenth place, and 
it now belongs to that class of cases which is included in a 
former Sütra, 523. 
The same applies to X, 103, 13, where we read : 
pretá gayatá nara/. 

This is a verse of seven syllables, in which the fifth syllable 
is lengthened, without any authority. Let us protract pretá 
by bringing it back to its original component elements pra 
ita, and we get a verse of eight syllables, the sixth syllable 
now falls under the general observation, and is lengthened 
in the Samhita accordingly. 

The same rules are repeated in a later portion of the 
Prátisàkhya. Here rules had been given as to the number 
of syllables of which certain metres consist, and it is added 
(Sütras 972, 973) that where that number is deficient, it 
should be completed by protracting contracted vowels, and 
by separating consonantal groups in which semivowels 
d vowels) occur, by means of their corresponding 
vowel. 


The rules in both places are given in almost identically 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


yee 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


PREFACE TO THE FIRST EDITION. lxxxi“ 


the same words, and the only difference between the two 
passages is this, that, according to the former, semivowels 
are simply changed back into their vowels, while, according 
to the latter, the semivowel remains, but is separated from 
the preceding consonant by its corresponding vowel. 

These rules therefore show clearly that the authors of 


the Prátisàkhya, though they would have shrunk from- 


altering one single letter of the authorised Sazzhitá, recog- 


nised the fact that where two vowels had been contracted ' 


into one, they might yet be pronounced as two; and where | 
a vowel before another vowel had been changed into a` 


semivowel, it might either be pronounced as a vowel, or as 1 


a semivowel preceded by its corresponding vowel. More 
than these two modifications, however, the Pratisdkhya 
does not allow, or, at least, does not distinctly sanction. 
The commentator indeed tries to show that by the wording 
of the Sütras in both places, a third modification is sanc- 
tioned, viz. the vocalisation, in the body of a word, of semi- 
vowels which do not owe their origin to an original vowel. 
But in both places this interpretation is purely artificial. 
Some such rule ought to have been given, but it was not 
given by the authors of the Prátisákhya. It ought to have 
been given, for it is only by observing such a rule that in 
I, 61, 12, gor na parva vi radA tiraszÀ, we get a verse of 
eleven syllables, and thus secure for da in rada the eighth 
place, where alone the short a could be lengthened. Yet we 
look in vain for a rule sanctioning the change of semivowels 
into vowels,except where the semivowels can rightly be called 
kshaipra-varva (Sûtra 974), i.e. semivowels that were origin- 
ally vowels. The independent (svabhavika) semivowels, as 
e.g. the v in parva, are not included ; and to suppose that 
in Sütra 527 these semivowels were indicated by varza is 
impossible, particularly if we compare the similar wording 
of Sütra 974°. 


a Tt will be seen from my edition of the Prátisákhya, particularly from the 
extracts from Uva/a, given after Sütra 974, that the idea of making two 
syllables out of go/, never entered Uva/a's mind. M. Regnier was right, 
Professor Kuhn (Beiträge, vol. iv, p. 187) was wrong. Uvaéa, no doubt, wishes 
to show that original (svabhavika) semivowels are liable to vyüha, or at least 
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We look in vain, too, in the Prátisákhya for another rule 
according to which long vowels, even if they do not owe 
their origin to the coalescence of two vowels, are liable to 
be protracted. However, this rule, too, though never dis- 
tinctly sanctioned, is observed in the Prátisákhya, for unless 
its author observed it, he could not have obtained in the 
verses quoted by the Prátisákhya the number of syllables 
which he ascribes to them. According to Sütra 937, the 
verse, RV. X, 134, I, is a Mahápankti, and consists of six 
pádas, of eight syllables each. In order to obtain that 
number, we must read : ! 

samragam Larshazinàm. 

We may therefore say that, without allowing any actual 
change in the received text of the Sa;zhità, the Pratisa- 
khya distinctly allows a lengthened pronunciation of certain 
syllables, which in the Pada text form two syllables; and 
we may add that, by implication, it allows the same even 
in cases where the Pada text also gives but one instead of 
two syllables. Having this authority in our favour, I do 
not think that we use too much liberty if we extend this 
modified pronunciation, recognised in so many cases by the 
ancient scholars of India themselves, to other cases where 
it seems to us required as well, in order to satisfy the 
metrical rules of the Veda. 

Secondly, I believe it can be proved that, if not the 
authors of the Pratisdkhya, those at least who constituted 

Shortening of the Vedic text which was current in the 

long vowels: ancient schools and which we now have 
before us, were fully aware that certain long vowels and 
diphthongs could be used as short. The authors of the 
Prátisàdhya remark that certain changes which can take 


place before a short syllable only, take place likewise before - 


the word no, although the vowel of this ‘no’ is by them 
supposed to be long. After having stated in Sütra 523 
that the eighth syllable of hendecasyllabics and dodeca- 
syllabics, if short, is lengthened, provided a short syllable 


to vyavaya; but though this is true in fact, Uva/a does not succeed in his 
attempt to prove that the rules of the PratisAkhya sanction it. 
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follows, they remark that for this purpose na% or no is 
treated as a short syllable: 

X, 59, 4. dyu-bhiZ hita% garima su nah astu, (Samh. 
sů no astu.) 

Again, in stating that the tenth syllable of hendecasyl- 
labics and dodecasyllabics, if short, is lengthened, provided 
a short syllable follows, the same exception is understood 
to be made in favour of naZ or no, as a short syllable: 

NII, 48, 4. nu devása£ variva% kartana na/, (Samh. 
kartanâ no, bhûta no, &c.) 

With regard to e being shortened before a short a 
where, according to rule, the a should be elided, we actu- 
ally find that the Samhita gives a instead of e in RV. 
VIII, 72, 5. véti stótave ambyüm, Samh. véti stótava 
ambyám. (Pratis. 177, 5.) 

I do not ascribe very much weight to the authority 
which we may derive from these observations with regard 
to our own treatment of the diphthongs e and o as either 
long or short in the Veda, yet in answer to those who are 
incredulous as to the fact that the vowels e and o could 
ever be short in Sanskrit, an appeal to the authority of 
those who constituted our text, and in constituting it clearly 
treated o as a short vowel, may not be without weight. 
We may also appeal to the fact.that in Pàli aud Prákzzt 
every final o and e can be treated as either long or short*. 
Starting from this we may certainly extend this observa- 
tion, as it has been extended by Professor Kuhn, but we 
must not extend it too far. It is quite clear that in the 
same verse e and o can be used both as long and short. 
I give the Samhita text: 

I, 84, 17. ka ishate | tugyate ko bibháya 

ko mazzsate | santam indram ko anti, 
kas tokaya | ka ibháyota ráye 
adhi bravat | tanve ko ganáya. 


^ See Lassen, Inst. Linguee Pracriticce, pp. 145, 147, 151; Cowell, Vararu£i, 
Introduction, p. xvii. Kedárabhaz/a says: Pázinir bhagaván prákzztalakshazam 
api vakti sawrskzztàd anyat, dirghaksharam £a kutra£id ekám mátrám upaititi. 
Secundum d'Alwisium commentator docet sermonem esse de litteris Sanscriticis 
ecto. Cf. Pischel, De Grammaticis prakriticis, 1874. . 
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But although there can be no doubt that e and o, when 
final, or at the end of the first member of a compound, may 
be treated in the Veda as anceps, there is no evidence, I 
believe, to show that the same licence applies to a medial 
or initial e or o. In IV, 45, 5, we must scan 

usrâ% garante prati vasto% asvina, 
ending the verse with an epitritus tertius instead of the 
usual dijambus ?. 

Thirdly, the fact that the initial short a, if following upon 
a word ending in o or e, is frequently not to be elided, is 
clearly recognised by the authors of the Pratisakhya (see 
p. xlviii). Nay, that they wished it to be pronounced even 
‘in passages where, in accordance with the requirements of 

‘the Prátisákhya, it had to disappear in the Sazhità text, we 
| may conclude from Sütra 978. It is there stated that no 
‘pada should ever begin with a word that has no accent. 
The exceptions to this rule are few, and they are discussed 
in Sütras 978-987. But if the initial a were not pronounced 
in I, 1, 9, sá% na% pitá-iva sünáve ágne su-upáyanáZ bhava, 
the second pada would begin with «gne, a word which, after 
the elision of the initial a, would be a word without an 
accent ^, 

Fourthly, the fact that other long vowels, besides e and 
0, may under certain circumstances be used as short in the 
Veda, is not merely a modern theory, but rests on no less 
an authority than Pázini himself. 


a See Professor Webers pertinent remarks in Kuhn's Beiträge, vol. iii, p. 394. 
I do not think that in the verses adduced by Professor Kuhn, in which final o 
is considered by him as an iambus or trochee, this scanning is inevitable. Thus 
we may scan the Samhita text: 

I, 88, 2. rukmo na Zitrah svadhitivan. 

I, 141, 8. ratho na yátaz sikvabhiz kz/to. 

I, 174, 3. simho na dame apdmsi vasto/. 

VI, 24, 3. aksho na Zakryoh süra brzhan 

X, 3, 1. ino ragann arati% samiddho. 

This leaves but one of Professor Kuhn's examples (Beitráge, vol. iv, p. 192) 
unexplained; I, 191, 1. kankato na kankato, where iva for na would remove 
the difficulty. j 

b This subject, the shortness of e and o in the Veda, has been admirably 
treated by Mr. Maurice Bloomfield, * Final as before Sonants, Baltimore, 1882. 
Reprinted from the American Journal of Philology, vol. iii, No. 1. 
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Ne Pawini says, VI, 1, 127, that i, u, 7z (see RV. Bh. IV, 1, 
12) at the end of a pada (but not in a compound?) may: 
remain unchanged, if a different vowel follows, and that, if 
long, they may be shortened. He ascribes this rule, or, 
more correctly, the first portion of it only, to Sakalya, 
Prátisákhya 155 seq.” Thus £akri atra may become fakri 
atra or kakry atra. Madhü atra may become madhü atra 
or madhv atra. In VI, 1, 128, Pázini adds that a, i, u, zz 
may remain unchanged before vz, and, if long, may be 
shortened, and this again according to the teaching of 
Sákalya, i.e. Prátisákhya 136°. Hence brahmå zzshi£ be- 
comes brahma yishi% or brahmarshiZ; kumári zzsyaz be- 
comes kumari zzsya£ or kumáry risya. This rule enables 
us to explain a number of passages in which the Samhita. 
text either changes the final long vowel into a semivowel,: 
or leaves it unchanged, when the vowel is a pragzzhya vowel. 
To the first class belong such passages as I, 163, 12; IV, 
38, 10, vâg? árvâ, Samzh. vÀgyárvà ; VI, 7, 3, vagt agne, Samh. 
vagyigne; VI, 20, 13, pakthi arkaíZ, Samh. pakthyãrkaí% ; 
IV, 22, 4, sushmt & gó%, Sazzh. sushmyá gó%. In these pas- 
sages î is the termination of a nom. masc. of a stem ending 
in in. Secondly, IV, 24, 8, pátni á£4/a, Samh. pátnyázZZa ; 
IV, 34, 1, devi áhnám, Sash. devyáhnàm ; V, 75, 4, vàzii 
&-hità, Samh. vázi£yáhità; VI, 61, 4, avitri avatu, Sah. 
avitryavatu. In these passages the tis the termination of 
feminines. In X, 15, 4, ati arvák, Sazzh. ütyárvák, the final 
i î of the instrumental iti ought not to have been changed 
ve into a semivowel, for, though not followed by iti, it is to be 
treated as pragzzhya; (Prátis. 163, 5.) It is, however, 


-4 


a There are certain compounds in which, according to Professor Kuhn, two 
vowels have been contracted into one short vowel. This is certainly the 
opinion of Hindu grammarians, also of the compiler of the Pada text. But 
most of them would admit of another explanation. Thus dhánvarzasa%, which 
is divided into dhánva-arzasaZ, may be dhánu-arzasa (RV. V, 45, 2). 
DhánarZam, divided into dhána-arZam, may have been dhána-7zZam (RV. X, 
46, 5). Satarkasam (RV. VII, 100, 3) may be taken as sata-7zkasam instead of 
sata-arkasam. 

b In the Prátisákbya the rule which allows vowel before vowel to remain 
unchanged, is restricted to special passages, and in some of them the two 

, vowels are savarza ; cf. Sütra 163. 
2-55 © Cf. Vagasan, Pratisakhya, IV, 48; Indische Studien, vol. ix, 309; vol. x, 406. 
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mentioned as an exception in Sütra 174, 9. The same 
applies to II, 3, 4, védi fti asydm, Sah. védyasyám. The 
pragzihya î ought not to have been changed into a semi- 
vowel, but the fact that it had been changed irregularly, 
was again duly registered in Sütra 174, 5. These two 
pragvzhya i therefore, which have really to be pronounced 
short, were irregularly changed in the Sazzhità into the 
semivowel ; and as this semivowel, like all semivowels, may 
take vyaváya, the same object was attained as if it had been 
written by a short vowel. With regard to pragzzhya 0, no 
such indication is given by the Samhita text; but in such 
passages as I, 46, 13, sambhü iti sam-bhà & gatam, Sanh. 
sambhü & gatam; V, 43, 4, baht iti ádrim, Sash. baht 
ádrim, the pragzzhya à of the dual can be used as short, like 
the à of madhü atra, given as an example by the commen- 
tators of Pázini. 

To Professor Kuhn, I believe, belongs the merit of having 
extended this rule to final à. That the à of the dual may 
become short, was mentioned in the Prátisákhya, Sütra 309, 
though in none of the passages there mentioned is there any 
metrical necessity for this shortening (see p. lii). This being 
the case, it is impossible to deny that where this à is followed 
by a vowel, and where Sandhi between the two vowels is 
impossible, the final à may be treated as short. Whether it 
must be so treated, depends on the view which we take of 
the Vedic metres, and will have to be discussed hereafter. 
I agree with Professor Kuhn when he scans: 


VI, 63, 1. kva tyà valgà purü-hütà adya, (Samh. puru- 
hûtâdya); and not kva tyá valgü purühütádya, although we 
might quote other verses as ending with an epitritus primus. 

IV, 3, 13. mâ vesasya pra-minatak mà Apeh, (Samh. 
mápe/,) although the dispondeus is possible. 

I, 77, 1. kathà dásema agnaye ká asmai, (Samh. kásmai.) 

VI, 24, 5. arya% vasasya. pari-età asti. 

Even in a compound like tvá-üta, I should shorten the 
first vowel, e. g. 

X, 148, 1. tmaná tana sanuyáma tvá-àtà/, 
although the passage is not mentioned by the PratisAkhya 
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among those where a short final vowel in the eighth place 
is not lengthened when a short syllable follows *. 

But when we come to the second pada of a Gayatri, and 
find there a long à, and that long 4 not followed by a vowel, 
I cannot agree with Professor Kuhn, that the long à, even 
under such circumstances, ought to be shortened. We may 
scan: 

V, 5, 7. vátasya patman ita daivyá hotárá manushaZ. 

The same choriambic ending occurs even in the last pada 
of a Gayatri, and is perfectly free from objection at the end 
of the other pádas. 

So, again, we may admit the shortening of au to oin sáno 
avye and sáno avyaye, as quoted in the Prátisákhya, 174 
and 177, but this would not justify the shortening of au to 
av in Anushzubh verses, such as 

V, 86, 5. màrtáyà deváu adabha, 

amsã-iva deváu arvate, 
while, with regard to the Trishzubh and Gagati verses, our 
views on these metres must naturally depend on the difficul- 
ties we meet with in carrying them out -m 

There is no reason for shortening à 

V, 5, 10. devânâm guhya nàmáni. 

It is the second pada of a Gayatri here; and we shall see 
that, even in the third pada, four long syllables occur again 


and again. 
For the same reason I cannot follow Dr. Kuhn in a 


number of other passages where, for the sake of the metre, 
he proposes to change a long 4 into a short one. Such 
passages are in the Pada text : 

VI, 46, 11. didyava/ tigma-mürdhána/h not mürdhàna4. 

I, 15, 6. rituna yagñam AsAthe, not ásàthe. 

V, 66, 2. samyak asuryam Asáte, not Asáte. 

V, 67, 1. varshishZzam kshatram Asáthe, not ásáthe. See 
Beitráge, vol. iii, p. 122. 

T, 46, 6. tám asme rásáthám jsham, not rásáthám isham. 


a T sce that Professor Kuhn, vol. iv, p. 186, has anticipated this observation 


eens 
in esh¢au, to be read á-ish/au. 
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IV, 32, 23. babhrü yámeshu sobhete, not sobhete. 

IV, 45, 3. uta priyam madhune yu/gáthám ratham, not 
yufigáthàm ratham. B 

Wo Ay 3p kam akka yufigàthe ratham, not yu/gáthe 
ratham. RM 

IV, 55, 1. dyávábhümi (fti) adite trasitham nak, not tra- 
sithám nav. 

We ils ie ritasya và sadasi trásithám na/, not trásithám 
nah. 

I must enter the same protest against shortening other 
long vowels in the following verses which Professor Kuhn 
proposes to make metrically correct by this remedy: 

I, 42, 6. hirazyavasimat-tama, not vásimat-tama. 

Here the short syllable of gazasri-bhiZ in V, 60, 8, cannot 
be quoted as a precedent, for the i in gazasri, walking in 
companies, was never long, and could therefore not be 
shortened. Still less can we quote nári-bhyaZ as an 
instance of a long i being shortened, for nári-bhyaZ is 
derived from náriZ, not from nari, and occurs with a short 
i even when the metre requires a long syllable; I, 43, 6. 
nzi-bhyaA4 nári-bhyaZ gave. The fact is, that in the Rig- 
veda the forms nárishu and nári-bhyaZ never occur, but 
always nárishu, nári-bhyaZ ; while from vast we never find 
any forms with short i, but always vásishu, vási-bhiZ. 

Nor is there any justification for change in I, 25, 16. 
gåva% na gavyütiz anu, the second páda of a Gayatri. Nor 
in V, 56, 3. ziksha£ na va% maruta% simi-ván ama. In 
most of the passages mentioned by Professor Kuhn on 
p. 122, this peculiarity may be observed, that the eighth 
syllable is short, or, at all events, may be short, when the 
ninth is long: 

VI, 44, 21. vrishve te indu% vrishabha pipaya. 

I, 73, I. syona-si4 atithiZ na" privdnah. 

VII, 13, 1. bhare havi% na barhishi privána/. 

IL, 28, 7. ena% krinvantam asura bhrivanti. 

Before, however, we can settle the question whether in 
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these and other places certain vowels should be pronounced 
as either long or short, we must settle the more general 

Metreand question, what authority we have for requir- 

Grammar. ing a long or a short syllable in certain places 
of the Vedic metres. 

If we declare ourselves free from all authority, either 
grammatical or metrical, we may either sacrifice all 
grammar to metre, or all metre to grammar. We may 
introduce the strictest rules of metre, determining the 
length or shortness of every syllable, and then ignore 
all rules of grammar and quantity, treat short syllables as 
long, or long ones as short, and thus secure the triumph of 
metre. Or, we may allow great latitude in Vedic metres, 
particularly in certain pádas, and thus retain all the rules of 
grammar which determine the quantity of syllables. It 
may be said even that the result would really be the same 
in either case, and that the policy of ‘thorough’ might 
perhaps prove most useful in the end. It may be so here- | 
after, but in the present state of Vedic scholarship it seems i 
more expedient to be guided by native tradition, and to: 
study the compromise which the ancient students of the: 
Veda have tried to effect between grammar on one side and ' 
metre on the other. 

Now it has generally been supposed that the Prátisákhya 
teaches that there must be a long syllable in the eighth or 
tenth place of Traishzubha and Gágata, and in the sixth 
place of Ánushzubha pádas. This is not the case. The 
Prátisákhya, no doubt, says, that a short final vowel, but 
not any short syllable, occupying the eighth or tenth place 
in a Traishzubha and Gágata páda, or the sixth place in a 
Gáyatra páda, is lengthened, but it never says.that it must 
be lengthened ; on the contrary, it gives a number of cases 
where it is not so lengthened. But, what is even more 
important, the Prátisákhya distinctly adds a proviso which 
shows that the ancient critics of the Veda did not consider 
the trochee as the only possible foot for the sixth and 
seventh syllables of Gáyatra, or for the eighth and ninth, or 
tenth and eleventh syllables of Traishzubha and Gagata 
pádas. They distinctly admit that the seventh and the 
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ninth and the eleventh syllables in such padas may be long, 
and that in that case the preceding short vowel is not 
lengthened. We thus get the iambus in the very place 
which is generally occupied by the trochee. According to 
the Prátisákhya, the general scheme for the Gáyatra would 
be, not only 


6 7 
++ ++ ]+-v+4, 
but also 6 7 


de ap dp op er eamm 
and for the Traishzubha and Gágata, not only 
8 
+++ 4 DE eoe ep er 
but also dg 
+++ 4+]+ + Bel|-c +(+) 
And again, for the same pádas, not only 


IO ll 
t+++4+[4+ +4 + /4+-4(4), 
but also IO II 


Ep Eo | espucpese > | + — (+). 

Before appealing, however, to the Pratisikhya for the 
establishment of such a rule as that the sixth syllable 
of Ánushzubha and the eighth or tenth syllable of Trai- 
sh¢ubha and Gágata pádas must be lengthened, provided 
a short syllable follows, it is indispensable that we should 
have a clear appreciation of the real character of the Práti- 
sakhya. If we carefully follow the thread which runs 
through these books, we shall soon perceive that, even with 
the proviso that a short syllable follows, the Prátisákhya 
never teaches that certain final vowels must be lengthened. 
The object of the Pratisikhya, as I pointed out on a former 


occasion, is to register all the facts which possess a phonetic 
‘interest. In doing this, all kinds of plans are adopted in 
order to bring as large a number of cases as possible under 


general categories. These categories are purely technical 
and external, and they never assume, with the authors of 
the Pratisikhya, the character of general rules. Let us 
now, after these preliminary remarks, return to the Sütras 
523 to 535, which we discussed before. The Prátisákhya 
simply says that certain syllables which are short in the 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


^W 


f. 


4 


T ,222292222222222 SSSSSNMS!S Se 


mí 


zi 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


PREFACE TO THE FIRST EDITION, xci 


Pada, if occupying a certain place in a verse, are lengthened 

in the Samzhita, provided a short syllable follows. This 

looks, no doubt, like a general rule which should be carried 

out under all circumstances. But this idea never entered 

the minds of the authors of the Prátisákhya. They only 

give this rule as the most convenient way of registering the 

lengthening of certain syllables which have actually been 
lengthened in the text of the Saszhita, while they remain 

short in the Pada ; and after having done this, they proceed 

to give a number of verses where the same rule might be 

supposed to apply, but where in the text of the Samhita 

the short syllable has not been lengthened. After having 

given a long string of words which are short in the Pada ' 
and long in the Sazzhità, and where no intelligible reason 
of their lengthening can be given, at least not by the 
authors of the Prátisákhya, the Prátisákhya adds in Sütra 
523, ‘The final vowel of the eighth syllable is lengthened 
in pádas of eleven and twelve syllables, provided a syllable 
follows which is short in the Saszhita.’ As instances the 
commentator gives (Samhita text) : 


e E We D Ww = c 

I, 32, 4. táditnà sátrum na kíla vivitse. 

= ae R= U MN CMI E yo 

I, 94, I. ágne sakhyé ma risháma vayam tava. 

Then follows another rule (Sütra 525) that ‘The final 
vowel of the tenth syllable in pádas of eleven and twelve 
syllables is lengthened, provided a syllable follows which 
is short in the Sazzhità/ As instances the commentator 
gives: 

CM ee Mri ENS c 

III, 54, 22. aha vísvá sumáná didihi naz. 

WO co reU eu tm c & GT 

II, 34, 9. ava rudrá asáso hantana vádhaZ. 

Lastly, a rule is given (Sátra 526) that ‘The final vowel 
of the sixth syllable is lengthened in a páda of eight 
syllables, provided a syllable follows which is short :' 

-— - vlu © vis 

I, 5,10. isano yavaya vadham. 

If the seventh syllable is long no change takes place: 

IX, 67, 30. 4 pavasva deva soma. 

While we ourselves should look upon these rules as 
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founded in the very nature of the metre, which, no doubt, 
to a certain extent they are, the authors of the Prátisákhya 
use them simply as convenient nets for catching as many 
‘cases as possible of lengthened syllables actually occurring 
in the text of the Sazzhitá. For this purpose, and in order 
to avoid giving a number of special rules, they add in this 
place an observation, very important to us as throwing 
light on the real pronunciation of the Vedic hymns at the 
time when our Saz;hitá text was finally settled, but with 
them again a mere expedient for enlarging the preceding 
rules, and thus catching more cases of lengthening at one 
haul. They say in Sütra 527, that in order to get the 
right number of syllables in such verses, we must pro- 
nounce sometimes one syllable as two. Thus only can the 
lengthened syllable be got into one of the places required 
by the preceding Sûtra, viz. the sixth, the eighth, or the 
tenth place, and thus only can a large number of lengthened 
syllables be comprehended under the same general rule of 
the Prátisákhya. In all this we ourselves can easily recog- 
nise a principle which guided the compilers of the Samhita 
text, or the very authors of the hymns, in lengthening 
syllables which in the Pada text are short, and» which 
were liable to be lengthened because they occupied certain 
places on which the stress of the metre would naturally fall. 
We also see quite clearly that these compilers, or those 
whose pronunciation they tried to perpetuate, must have 
pronounced certain syllables as two syllables, and we 
naturally consider that we have a right to try the same 
expedient in other cases where to us, though not to them, 
the metre seems deficient, and where it could be rendered 
perfect by pronouncing one syllable as two. Such thoughts, 
however, never entered the minds of the authors of the 
Pratisakhyas, who are satisfied with explaining what is, 
according to the authority of the Samhita, and who never 
attempt to say what ought to be, even against the authority 
of the Samhita. While in some cases they have ears to 
hear and to appreciate the natural flow of the poetical lan- 
guage of the Rishis, they seem at other times as deaf as 
the adder to the voice of the charmer. 
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A general rule, therefore, in our sense of the word, that 
the eighth syllable in hendecasyllabics and dodecasyllabics, 
the tenth syllable in hendecasyllabics and dodecasyllabics, 
and the sixth syllable in octosyllabics should be lengthened, 
rests in no sense on the authority of ancient grammarians. 
Even as a mere observation, they restrict it by the con- 
dition that the next syllable must be short, in order to pro- 
voke the lengthening of the preceding syllable, thereby 
sanctioning, of course, many exceptions; and they then 
proceed to quote a number of cases where, in spite of all, 
the short syllable remains short*. In some of these quota- 
tions they are no doubt wrong, but in most of them their 
statement cannot be disputed. 

As to the eighth syllable being short in hendecasyllabics 
and dodecasyllabics, they quote such verses as, 

VI, 66, 4. antar ({ti) santa% àvadyáni punáná/. 

Thus we see that in VI, 44, 9, varshiya/ vaya krinuhi 
sakibhif, hi remains short; while in VI, 25, 3, gahi vrishnyani 
krinuhi paráZaZ, it is lengthened in the Samhita, the only 
difference being that in the second passage the accent is 
on hí. 

As to the tenth syllable being short in a dodecasyllabic, 
they quote É 

II, 27, 14. adite mitra varuza uta mrila. 

As to the tenth syllable being short in a hendecasyllabic, 
they quote 

II, 20, 1. vayam te vaya indra viddhi su na. 

As to the sixth syllable being short in: an octosyllabic, 
they quote 

VIII, 23, 26. maha% visván abhi sata%. 

A large number of similar exceptions are collected from 


a € Wo die achtsilbigen Reihen mit herbeigezogen sind, ist es. in der Regel 
bei solchen Liedern geschehen, die im Ganzen von der rege mes ec) Form 
weniger abweichen, und fiir solche Fälle, wo auch das Prátisákhya die Lángung 
der sechsten Silbe in achtsilbigen Reihen vorschreibt, nämlich wo die siebente 
von Naturkurz ist. Die achtsilbigen Reihen bedürfen einer erneuten Durch- 
forschung, da es mehrfach schwer füllt, den Sazzhitátext mit. der Vorschrift der 
Prátisákhya in Übereinstimmung zu bringen? Kuhn, Beiträge, vol. iii, p. 4503 
and still more strongly, p. 458. 
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528, 3 to 534, 94, and this does not include any cases where 
the ninth, the eleventh, or the seventh syllable is long, 
instead of being short, while it does include cases where the 
eighth syllable is long, though the ninth is not short, or, at 
least, is not short according to the views of the collectors of 
these passages. See Sütra 522, 6. 

Besides the cases mentioned by the Prátisákhya itself, 
where a short syllable, though occupying a place which 
would seem to require lengthening, remains short, there are 
many others which the Prátisákhya does not mention, be- 
cause, from its point of view, there was no necessity for 
doing so. The Prátisákhya has been blamed? for omitting 
such cases as I, 93, 6, uruzz yag/àya &£akrathür u lokam ; 
or I, 96, 1, deva agnim dhárayan drívizodám. But though 
occupying the eighth place, and though followed by a short 
syllable, these syllables could never fall under the general 
observation of the Prátisákhya, because that general ob- 
servation refers to final vowels only, but not to short 
syllables in general. Similar cases are I, 107, 1^; 122, 9; 
130, 105 152,6; 154,1; 158, 5^; 163, 2; 167, 10^; 171, 4; 
173, 65; 179,1? ; 182, 8* ; 186, 6, &c. 

If, therefore, we say that, happen what may, these 
metrical rules must be observed, and the text of the Veda 
altered in order to satisfy the requirements of these rules, 
we ought to know at all events that we do this on our own 
responsibility, and that we cannot shield ourselves behind 
the authority of Saunaka or Kátyáyana. Now it is well 
known that Professor Kuhn? has laid down the rule that the 
Traishzubha pádas must end in a bacchius or amphibrachys 
v» —*, and the Gagata pádas in a dijambus or paon 
secundus v— v V. With regard to Ánush/ubha pádas, he 
requires the dijambus or paon secundus v— uo at the 
end of a whole verse only, allowing greater freedom in the 
formation of the preceding pádas. In a later article, 


à * Dazu kommt, dass der uns vorliegende Sazrhitátext vielfaltig gar nicht 
mit Saunaka’s allgemeiner Regel übereinstimmt, indem die Verlangerung 
kurzer Silben nicht unter den Bedingungen eingetreten ist, die er yorschreibt.’ 
Kuhn, Beitrage, vol. iii, p. 459. 

» Beitrage zur Vergleichenden Sprachforschung, vol. iii, p. 118. 
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however, the final pada, too, in Ánushzubha metre is 
allowed greater freedom, and the rule, as above given, 
is strictly maintained with regard to the Traishzubha and 
Gagata pádas only. 

This subject is so important, and affects so large a 
number of passages in the Veda, that it requires the 

The four prin- Most careful examination. The Vedic metres, 

cipal Padas. though at first sight very perplexing, are 
very simple, if reduced to their primary elements. The 
authors of the Prátisákhyas have elaborated a most com- 
plicated system. Counting the syllables in the most 
mechanical manner, they have assigned nearly a hundred 
names to every variety which they discovered in the hymns 
of the Rig-veda*. But they also observed that the con- 
stituent elements of all these metres were really but four, 
(Sütras 988, 989): 

I. The Gáyatra pada, of eight syllables, ending in o —. 

2. The Vairága páda, of ten syllables, ending in ——. 

3. The Traishzubha pada, of eleven syllables, ending 

in ——. 

4. The Gágata pda, of twelve syllables, ending in v —. 

Then follows an important rule, Sütra 99o: ‘The pen- 
ultimate syllable,’ he says, ‘in a Gáyatra and Gagata pada 
is light (laghu), in a Vairaga and Traishzubha pada heavy 
(guru)! This is called their vzztta. 

This word vritta, which is generally translated by metre, 
had evidently originally a more special meaning. It meant 
the final rhythm, or if we take it literally, the 
turn of a line, for it is derived from vrzt, to 
turn. Hence vritta is the same word as the Latin versus, 
verse; but I do not wish to decide whether the connection 
between the two words is historical, or simply etymological. 
In Latin, versus is always supposed to have meant origin- 
ally a furrow, then a line, then a verse. In Sanskrit the 
metaphor that led to the formation of vzztta, in the sense 
of final rhythm, has nothing to do with ploughing. If, as 
I have tried to prove (Chips from a German Workshop, 


^ See Appendix to my edition of the Pratisakhya, p. ceclvi. 
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vol. i, p. 84), the names assigned to metres and metrical 
language were derived from words originally referring to 
choregic movements, vvztta must have meant the turn, i. e. 
the last step of any given movement; and this turn, as 
determining the general character of the whole movement, 
would naturally be regulated by more severe rules, while 
greater freedom would be allowed for the rest. 

Having touched on this subject, I may add another 
fact in support of my view. The words Trishzubh and 
Anushzubh, names for the most common metres, are 
generally derived from a root stubh, to praise. I believe 
they should be derived from a root stubh, which is pre- 
served in Greek, not only in orv$eAós, hard, erveA((o, to 
strike hard, but in the root oreu, from which orépdvAov, 
stamped or pressed olives or grapes, and aoreudijs, untrodden 
(grapes), then unshaken; and in oréuBw, to shake, to ram, 
croféo, to scold, &c. In Sanskrit this root is mentioned in 
the Dhátupáz/a X, 34, shtubhu stambhe, and it.exists in 
a parallel form as stambh, lit. to stamp down, then to fix, 
to make firm, with which Bopp has compared the German 
stampfen, to stamp ; (Glossarium, s. v. stambh.) I therefore 
look upon Trishzubh as meaning originally tripudium, (sup- 
posing this word to be derived from tri and pes, according 
to the expression in Horace, pepulisse ter pede terram, Hor. 
Od. iii. 18,) and I explain its name ‘Three-step,’ by the fact 


that the three last syllables v — v, which form the character- 


istic feature of that metre, and may be called its real vritta 
or turn, were audibly stamped at the end of each turn or 


strophe. I explain Anushzubh, which consists of four equal 


pádas, each of eight syllables, as the * After-step, because 
each line was stamped regularly after the other, possibly 
by two choruses, each side taking its turn. There is one 
passage in. the Veda where Anush¢ubh seems to have 
preserved this meaning: 

X, 124, 9. anu-stübham ánu &ar&üryámázam indram ní 
kikyu% kaváyaZ manishá. 

Poets by their wisdom discovered Indra dancing to an 
Anushzubh. 


In V, 52, 12, £ZandaZ-stübhaZ kubhanyávaZz utsam 4 
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kîrina% nzztu£,in measured steps (i.e. stepping the metre) 
and wildly shouting the gleemen have danced toward the 
spring. 

Other names of metres which point to a similar origin, 
ie. to their original connection with dances, are Pada- 
pankti, * Step-row;' Nyanku-sárizi, ‘ Roe-step;' Abhisârinî, 
* Contre-danse,' &c. 

If now we return to the statement of the Prátisákhya in 
reference to the vzzttas, we should observe how careful its 
author is in his language. He does not say that the 
penultimate is long or short, but he simply states, that, 
from a metrical point of view, it must be considered as 
light or heavy, which need not mean more than that it 
must be pronounced with or without stress. The fact that 
the author of the Prátisákhya uses these terms, laghu and 
guru, instead of hrasva, short, and dirgha, long, shows in 
fact that he was aware that the penultimate in these pádas 
is not invariably long or short, though, from a metrical 
point of view, it is always heavy or light. 

It is perfectly true that if we keep to these four pádas, 
(to which one more pada, viz. the half Vairága, consisting 
of five syllables, might be added,) we can reduce nearly all 
the hymns of the Rig-veda to their simple elements which 
the ancient poets combined together, in general in a very 
simple way, but occasionally with greater freedom. The 
most important strophes, formed out of these pádas, are, 

1. Three Gáyatra pádas—the Gayatri, (24 syllables.) 

2. Four Gáyatra padas=the Anushzubh, (32 syllables.) 

3. Four Vairága padas=the Virág, (40 syllables.) 

4. Four Traishzubha pádas— the Trishzubh, (44 syllables.) 

5. Four Gágata padas=the Gagati, (48 syllables.) 

Between the Gayatri and Anushzubh strophes, another 
strophe may be formed, by mixture of Gáyatra and Gágata 
pádas, consisting of 28 syllables, and commonly called 
Ushzih; likewise between the Anushzubh and the Virag, 
a strophe may be formed, consisting of 36 syllables, and 
commonly called Bzzhati. 

In a collection of hymns, however, like that of the Rig- 
veda, where poems of different ages, different places, and 
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different families have been put together, we must be = 
prepared for exceptions to many rules. Thus, although 

the final turn of the hendecasyllabic Traishzubha is, as 

a rule, the bacchius, v ——, yet if we take, for instance, 

the 77th hymn of the tenth Mavdala, we clearly perceive 
another hendecasyllabic páda of a totally different struc- 

ture, and worked up into one of the most beautiful strophes 

by an ancient poet. Each line is divided into two halves, 

| the first consisting of seven syllables, being an exact 
counterpart of the first member of a Saturnian verse (fato 

|i Romae Metelli); the second a dijambus, answering boldly 

to the broken rhythm of the first member*. We have, in 

fact, a Trishzubh where the turn or the three-step, o ——, . ¢ 
instead of being at the end, stands in the middle of 

the line. 

X, 77, 1-5, in the Pada text : 


/» — A 


1. abhra-prusha/ na vÀ£à prusha vasu, 
i havishmānta% na yagřā% vi-gAnushah | &c. 

Another strophe, the nature of which has been totally 
misapprehended by native metricians, occurs in IV, 1o. It 
is there called Padapankti and Mahapadapankti; nay, 
attempts have been made to treat it even as an Ushzih, or 
as a kind of Gayatri. The real character of that strophe 

: is so palpable that it is difficult to understand how it could 
| have been mistaken. It consists of two lines, the first 
embracing three or four feet of five syllables each, having 
the ictus on the first and the fourth syllables, and resembling à ^ 
the last line of a Sapphic verse. The second line is simply 


^ Professor Kuhn (vol. iii, p. 450) is inclined to admit the same metre as 
- varying in certain hymns with ordinary Traishzubha pádas, but the evidence 
he brings forward is hardly sufficient, Even if we object to the endings 
v — v — and — — v -, V, 33, 4, may be a Gagata, with vyüha of dasa, the 
remark quoted from the Prátisákhya being of no consequence on such 
points; and the same remedy would apply to V, 41, 5, with vyüha of eshe. 
In VI, 47, 31, vyüha of asvaparzaiz; in I, 33, 9, vyüha of indra and i 
rodasi; in II, 24, 5, vyüha of mádbhiZ would produce the same effect ; while | 


in I, 121, 8, we must either admit the Traishéubha vzztta — v — or scan | 
= v- Coe i 
dhukshan. In III, 58, 6, I should admit vytiha for nará; in IV, 26, 6, for || 


= u Cae [ ; 
mandram; in I, roo, 8, for gyoti/, always supposing that we consider the A L4 
ending ~ — v — incompatible with a Trish/ubh verse. Fe 
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a Trishzubh. It is what we should call an asynartete 
strophe, and the contrast of the rhythm in the first and 
second lines is very effective. I am not certain whether 
Professor Bollensen, who has touched on this metre in an 
article just published (Zeitschrift der D. M. G., vol. xxii, 
p. 572), shares this opinion. He has clearly seen that the 
division of the lines, as given in the MSS. of the Samhita 
text, is wrong; but he seems inclined to admit the same 
rhythm throughout, and to treat the strophe as consisting of 
four lines of five syllables each, and one of six syllables, 
which last line is to submit to the prevailing rhythm of the 
preceding lines. If we differ; however, as to the internal 
architecture of this strophe, we agree in condemning the 
interpretation proposed by the Prátisákhya ; and I should, 
in connection with this, like to call attention to two im- 
portant facts: first, that the Sazzhità text, in not changing, 
for instance, the final t of martát, betrays itself as clearly 
later than the elaboration of the ancient theory of metres, 
later than the invention of such a metre as the Padapankti ; 
and secondly, that the accentuation, too, of the Samhita is 
thus proved to be posterior to the establishment of these 
fanciful metrical divisions, and: hence cannot throughout 
claim so irrefragable an authority as certainly belongs to it 
in many cases. I give the Samhita text» 

1. Agne tam adyalasvaz na stomaif\kratuw na bhadram, 

hridisprisam ridhyamA ta ohai/. 
2, Adhd hy agneikrator bhadrasya! dakshasya sádhoZ, 
ráthir tasya brihato babhütha, &c. 

Now it is perfectly true that, as a general rule, the 
syllables composing the vzztta or turn of the different 
metres, and described by the Pratisdkhya as heavy or 
light, are in reality long or short. The question, however, 
is this, have we a right, or are we obliged, in cases where 
that syllable is not either long or short, as it ought to be, 
so to alter the text, or so to change the rules of pro- 
nunciation, that the penultimate may again be what we wish 
it to be? 

If we begin with the Gayatra pada, we have not to read 


2 
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i long before we find that it would be hopeless to try to t 
E. crush the Gayatri verses of the Vedic Xzshis on this Pro- 
il crustean bed. Even Professor Kuhn very 
soon perceived that this was impossible. He 
had to admit that in the Gayatri the two first pádas, at all 
| events, were free from this rule, and though he tried to 
retain it for the third or final pada, he was obliged after a 
time to give it up even there. Again, it is perfectly true, 
ll that in the third páda of the Gáyatri, and in the second 
li and fourth pádas of the Anushzubh strophe, greater care is 
| taken by the poets to secure a short syllable for the penul- 
timate, but here, too, exceptions cannot be entirely removed. 
We have only to take such a single hymn as I, 27, and we ^ Bs 
shall see that it would. be impossible to reduce it to 
the uniform standard of Gáyatri pádas, all ending in a 
dijambus. 


Gáyatra Pádas. 


I But what confirms me even more in my view that such 
| strict uniformity must not be looked for in the ancient 
| Conjectural hymns of the Rzshis, is the fact that in many 
: emendations. cases it would be so very easy to replace 
the irregular by a regular dipodia. Supposing that the 
original poets had restricted themselves to the dijambus, ' 
who could have put in the place of that regular dijambus 
an irregular dipódia? Certainly not the authors of the 
| Prátisákhya, for their ears had clearly discovered the 
| general rhythm of the ancient metres; nor their pre- 
| decessors, for they had in many instances preserved the 1) 
tradition of syllables lengthened in accordance with the "Ag 
requirements of the metre. I do not mean to insist too 
strongly on this argument, or to represent those who 
handed down the tradition of the Veda as endowed with | 
anything like apaurusheyatva. Strange accidents have | 
happened in the text of the Veda, but they have generally 
happened when the sense of the hymns had ceased to be 
understood ; and if anything helped to preserve the Veda 
from greater accidents, it was due, I believe, to the very 
fact that the metre continued to be understood, and that 
oral tradition, however much it might fail in other respects, 
had at all events to satisfy the ears of the hearers. I should 
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have been much less surprised if all irregularities in the 
metre had been smoothed down by the flux and reflux of 
oral tradition, a fact which is so apparent in the text of 
Homer, where the gaps occasioned by the loss of the 
digamma, were made good by the insertion of unmeaning 
particles ; but I find it difficult to imagine by what class of 
men, who must have lived between the original poets and 
the age of the Prátisákhyas, the simple rhythm of the Vedic 
metres should have been disregarded, and the sense of 
rhythm, which ancient people possess in a far higher degree 
than we ourselves, been violated through crude and pur- 
poseless alterations. I shall give a few specimens only. 
What but a regard for real antiquity could have induced 
people in VIII, 2, 8, to preserve the defective foot of a 
Gayatri verse, samáne adhi bharman? Any one acquainted 
with Sanskrit would naturally read samáne adhi bhármazi. 
But who would have changed bhármazi, if that had been 
there originally, to bhárman? I believe we must scan 
samáne adhi bhárman, or samane adhi bhárman, the paon 
tertius being a perfectly legitimate foot at the end of a 
Gayatri verse. In X, 158, 1, we can understand how an 
accident happened. The original poet may have ‘said: 
Süryo no divas pátu pátu váto antarikshát, agnir na% 
párthivebhyaZ. Here one of the two pátu was lost. But 
if in the same hymn we find in the second verse two feet of 
nine instead of eight syllables each, I should not venture to 
alter this except in pronunciation, because no reason can be 
imagined why any one should have put these irregular lines 
in the place of regular ones. 

In V, 41, 10, grévite agnir etari na süshaiZ, sokishkeso ni 
rivAti vaná, every modern Pandit would naturally read 
vanáni instead of vaná, in order to get the regular Trishzubh 
metre. But this being the case, how can we imagine that 
even the most ignorant member of an ancient Parishad 
should wilfully have altered vanáni into vaná? What sur- 
prises one is, that vana should have been spared, in spite of 
every temptation to change it into vanáni: for I cannot 


doubt for one moment that vaná is the rigbi reading, only 
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that the ancient poets pronounced it vanà. Wherever we 
alter the text of the Rig-veda by conjecture, we ought to 
be able, if possible, to give some explanation how the mis- 
take which we wish to remove came to be committed. Ifa 
passage is obscure, difficult to construe, if it contains words 
which occur in no other place, then we can understand how, 
during a long process of oral tradition, accidents may have 
happened. But when everything is smooth and easy, when 
the intention of the poet is not to be mistaken, when the 
same phrase has occurred many times before, then to sup- 
pose that a simple and perspicuous sentence was changed 
into a complicated and obscure string of words, is more 
difficult to understand. I know there are passages where 
we cannot as yet account for the manner in which an evi- 
dently faulty reading found its way into both the Pada and 
Samhita texts, but in those very passages we cannot be too 
circumspect. If we read VIII, 40, 9, pürvish fa indro- 
památayaz pürvir uta prasastayah, nothing seems more 
tempting than to omit indra, and to read pürvish za upama- 
tayah. Nor would it be difficult to account for the insertion 
of indra; for though one would hardly venture to call it 
a marginal gloss that crept into the text—a case which, as 
far as I can see, has never happened in the hymns of the 
Rig-veda—it might be taken for an explanation given by 
an Akârya to his pupils, in order to inform them that the 
ninth verse, different from the eighth, was addressed to 
Indra. But however plausible this may sound, the question 
remains whether the traditional reading could not be main- 


tained, Dy admitting synizesis of opa, and reading pürvish 
fa indropamátaya/. For a similar synizesis of — v, see III, 
6, 10. prÀ4i adhvareva tasthatuz, unless we read praky 
adhvareva. 
Another and more difficult case of Synizesis occurs in 
VII, 86, 4. ava tvánenà nàmàsá tura(A) iyàm. 
It would be easy to conjecture tvareyám instead of tura 


iyam, but tvareyám, in the sense of ‘let me hasten, is not 
Vedic. The choriambic ending, however, of a Trishzubh 
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can be proved to be legitimate, and if that is the case, then 


even the synizesis of tura, though hard, ought not to be 
regarded as impossible. 


In II, 18, 5, 


e»: 


vimsatya trizisatà yahy arvan, 

4 £atvàrimsatà haribhir yuganah, 

4- pağkāsatâ surathebhir indra, 

a shashZyà saptatyà somapeyam, 
Professor Kuhn proposes to omit the à at the beginning of 
the second line, in order to have eleven instead of twelve 
syllables. By doing so he loses the uniformity of the four 
padas, which all begin with 4, while by admitting synizesis 
of haribhiZ all necessity for conjectural emendation dis- 
appears. 

If the poets of the Veda had objected to a pæon quartus 
(Uuu-) at the end of a Gayatri, what could have been 
easier than to change IV, 52, 1, divo adarsi duhità, into 
adarsi duhitá diva%? or X, 118, 6, adábhyam: grihapatim, 
into grihapatim adábhyam? 

If an epitritus secundus (— {v — —) had been objectionable 
in the same place, why not say VI, 61, xo, stomya bhiit 
sarasvati, instead of sarasvati stomya bhüt? Why not VIII, 
2, 11, revantam hi srinomi två, instead of revantam hi tvà 
srinomi ? 

If an ionicus a minore (v v ——) had been excluded from 
that place, why not say I, 30, 10, garitribhya/ sakhe vaso, 


vu — 


instead of sakhe vaso garitribhya%? or I, 41, 7, varuzasya 


vu — 


mahi psarah, instead of mahi psaro varuzasya? 
It a dispondeus (——-— —) was to be avoided, then V, 68, 3, 


mahi vas kshatram deveshu, might easily have been re- 
placed by deveshu vam kshatram mahi, and VIII, 2, ro, 


sukra ásirazz yakante, by sukra yakanta Asiram. 

If no epitritus primus (Os =) was allowed, why not say 
VI, 61, 11, nidas pátu sarasvati, instead of sarasvati nidas 
pátu, or VIII, 79, 4, dvesho yávir aghasya Rit, instead of 


yavir aghasya kid dveshah? 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


| Digitized by Arya Samaj Foundation Chennai and eGangotri 
| 


Civ VEDIC HYMNS. 


ii Even the epitritus tertius (7— v=) might easily have been 3 
avoided by dropping the augment of apám in X, 119, I-13, 
kuvit somasyápám iti. It is, in fact, a variety of less frequent 
i occurrence than the rest, and might possibly be eliminated 
i with some chance of success. 
Lastly, the choriambus (— v v —) could have been removed 


-in III, 24, 5, sisihi na% sünumataZ, by reading sinumatah 


Hi sisihi naZ, and in VIII, 2, 31, sanád amrikto dayate, by 
ll reading amzzkto dayate sanát. 

But I am afraid the idea that regularity is better than 
irregularity, and that in the Veda, where there is a possibility, 
the regular metre is to be restored by means of conjectural dH e 
emendations, has been so ably advocated by some of the 
most eminent scholars, that a merely general argument 
would now be of no avail. I must therefore give as much j 
evidence as I can bring together in support of the contrary 
opinion; and though the process is a tedious one, the 
importance of the consequences with regard to Vedic 
criticism leaves me no alternative. With regard, then, to 

Seven the final dipodia of Gayatri verses, I still 
| Gáyatra Vrittas. hold and maintain, that, although the dijambus 
il is by far the most general metre, the following seven 
M varieties have to be recognised in the poetry of the Veda®: 


I. u-u-, 2. VUU-, 3. 


=y- 4 vo-—, 5.———— 
6. Vioc» Yo PUSS 8. mou, N 

i I do not pretend to give every passage in which these i E in 
f varieties occur, but I hope I shall give a sufficient number É i 
in support of every one of tem. I have confined myself 

almost entirely to the final dipodia of Gayatri verses, as the 

Anush/ubha verses would have swelled the lists too much. 


, 


| 
i § 2. YUuUU-, 
A I, 12, 9. tasmai pavaka mrilaya. (Instead of mrz/aya, s 
it has been proposed to read mardaya.) Í 
I, 18, 9. divo na sadmamakhàsam. i 
I, 42, 4; 46, 2; 97, 1-85 III, 11, 3; 27, 10; IV, 15, 73 


^ See some important rem 


arks on these varieties in Mr, J. Boxwell’s article 
* On the Trishzubh Metre, 


* Journal Asiat. Soc. Beng., 1885, p. 79. 
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32,45 52,1; V, 593 75,45 553 7573 94; 53,123 61,3; 
61, 11; 64, 5; 65, 4; 82, 9; VI, 16, 17; 16, 18; 16, 45; 
45, 17; 61, 4; VII, 15, 14; 66,2; VIII, 6, 35; 6, 425 
32, 105 44,28; 45,31; 72,6; 72,13; 80,1; 83, 35, 93, 
27: IDK Oily BS OA 18 OS, waits}, ©, 


$ 3. — uvu- -. 

I, 22, 11. akkhinnapatrasé sa£antám. 

I, 30, 13. kshumanto yábhir madema. 

I, 41, 8; 90; 15 90) 4); 120) T VORIO EDS C NOE Val One 
10; VIII, 2, 23 2504551259 545 8 2) tls 8 2 A124: O TIONS IET 
25 155 2, 10/5. 25 171:40341201:82:830]:82 7802 1:02 2 0 1:862 EO GE: 
2, 373 7; 303 7s 99/3 Im 25h TITRE GT Ar OOA 
16, 53 16, 73 46, 25 7, 42/5 4 O1 DOs CR CIS CAD ROTE 
81,95; 94, 2; IX, 62, 5; X, 20, 4; 20, 7. 


§ 4. WY — =o 

I, 3, 8. usrá iva svasarázi. 

I, 27,4. agne deveshu pra vokah. 

Ul, BY), HOR ee WHS Sel, VR Boh G8 41, 7; AiG, 78 MUL; (9 22 3 
III, 27, 3; V, 82,7; VI, 16, 25; 16, 26; 61, 125 VIII, 2, 
ia oop Oh 8522: 18/00: 19]: 2 Ang 80 0008: P 29g 2 203 
2, 35; 16, 2; 16,6; 16, 85 71,9; 5) 25 IX, 21, 5; 62,6; 
66, 21; X, 20, 5; 185, 1; 185, 2; 185, 3. 


$3 ----. 

I, 2, 7. dhiyam ghzztà£im -sAghanta. 

I, 3, 4. azvibhis tana pûtâsa%. 

I, 27, 35; 90, 2; II, 6, 4; III, 41, 8; V, 68, 3; 68, 4; 
VIII, 2, 105 2, 24; 16, I; 16, I2; 79, 2; IX, 66, 17; X, 
20,6; 20, 8. i 

§6.u—---. 

I, 15, 6. riunáà yag/íam ásáthe. 

I, 38, 2. kva vo gavo na razyanti (see note to I, 38, 2). 

I, 38,9; 86,9; III, 27, 2; 41, 3; IV, 32, 23; V, 68, 5; 
70, 2; Vl,61,1x; VIII, 2,20; 2,25; 7,32; 26,19; 49, 45 


79, 5; 81, 6; X, 158, 4. 
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$ Ho => VY emp 
I, 10, 8. sam gd asmabhyam dhünuhi. 
I; 12, 5. agne tva rakshasvina/. 
I, 37, 15; 43, 8; 46, 6; III, 62, 7; IV, 30, 21; V, 86, 5; 
VIII, 5, 32; 5, 35; X, 119, 1-13; 144, 4- 


QUEE =U UE 


I, 2, 9. daksham dadhate apasam (or $ 2). 

I, 6, 10. indrazz maho và ragasa/. 

I, 27, 6; 30, 215; 41, 9; 90, 5; III, 24, 5; Mi; 19, 2; 
70, 1; 70, 4; 82, 9; VIII, 2, 27; 2, 31; 16, 9; 55, 4; 
67, 19; 81, 5; 81, 8; IX, 47, 2. 

But although with regard to the Gáyatra, and I may 
add, the Ánushzubha pádas, the evidence as to the variety 
Traish/ubha and Of their vzzttas is such that it can hardly be 
Gagata Padas. resisted, a much more determined stand 
has been made in defence of the vrtta of the Traish- 
tubha and Gágata pâdas. Here Professor Kuhn and 
those who follow him maintain that the rule is absolute, 
that the former must end in v -u, the latter in U-uU-, 
and that the eighth syllable, immediately preceding these 
syllables, ought, if possible, to be long. Nor can I deny 
that Professor Kuhn has brought forward powerful argu- 
ments in support of his theory, and that his emendations 
of the Vedic text recommend themselves by their great 
ingenuity and simplicity. If his theory could be carried 
out, I should readily admit that we should gain something. 
We should have throughout the Veda a perfectly uniform 
metre, and wherever we found any violation of it, we 
should be justified in resorting to conjectural criticism. 

The only question is at what price this strict uniformity 
can be obtained. If, for instance, in order to have the 
regular vrittas at the end of Traishzubha and Gagata 
lines, we were obliged to repeal all rules of prosody, to 
allow almost every short vowel to be used as long, and 
every long vowel to be used as short, whether long by 
nature or by position, we should have gained very little, we 
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should have robbed Peter to pay Paul, we should have 
removed no difficulty, but only ignored the causes which 
created it. Now, if we examine the process by which 
Professor Kuhn establishes the regularity of the vrzttas or 
final syllables of Traishzubha and Gagata pádas, we find, in 
addition to the rules laid down before, and in which he is 
supported, as we saw, to a great extent by the Prátisákhya 
and Pázini, viz. the anceps nature of e and o, and of a long 
final vowel before a vowel, the following exceptions or 
metrical licences, without which that metrical uniformity 
at which he aims, could not be obtained : 

Prosodial I. The vowel o in the body of a word is to 

Licences. — be treated as optionally short: 

II, 39, 3. prati vastor usrá (see Trishz. $ 5). 

Here the o of vasto% is supposed to be short, although it 
is the Guza of u, and therefore very different from the final 
e of sarve or áste, or the final o of sarvo for sarvas or mano 
for manas*. It should be remarked that in Greek, too, the 
final diphthongs corresponding to the e of sarve and áste 
are treated as short, as far as the accent is concerned. 
Hence rokou rómrerau and even yvopat, nom. plur. In 
Latin, too, the old terminations of the nom. sing. o and u, 
instead of the later us, are short. (Neue, Formenlehre, 
$ 23 seq.) M 

VI, 51, 15. gopá ama. 

Here the o of gopa is treated as short, in order to get 
v-v- instead of —— {v —, which is perfectly legitimate at 
the end of an Ushzih. 

2. The long 1 and û are treated as short, not only before 
vowels, which is legitimate, but also before consonants. 

VII, 62, 4. dyávábhümi adite trdsitham na% (see Trishz. 
§ 5): 3 

The forms îsîya and râsîya in VII, 32, 18, occur at the 
end of octosyllabic or Gáyatra pádas, and are therefore 


a A very strong divergence of opinion is expressed on this point by Professor 
Bollensen. He says: ‘O und E erst spüter in die Schrifttafel aufgenommen, 
bewahren ihre Länge durch das ganze indische Schriflenthum bis ins Apa- 
bhrazzsa hinab. Selbstverstándlich kann kurz o und e im Veda erst recht nicht 
zugelassen werden.’ Zeitschrift der D. M. G., vol. xxii, p. 574. 
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perfectly legitimate, yet Professor Kuhn would change 
them too, into islya and rásiya. In VII, 28, 4, even 
máyl is treated as mayi (see Trishz. $ 5) ; and in VII, 68, 1, 
vitam as vitam. If, in explanation of this shortening of 
vitam, vihi is quoted, which is identified with vihi, this can 
hardly be considered as an argument, for vihi occurs where 
no short syllable is required, IV, 48, 1; II, 26, 2; and 
where, therefore, the shortening of the vowel cannot be 
attributed to metrical reasons. 

3. Final m followed by an initial consonant is allowed 
to make no position, and even in the middle of a word 
a nasal followed by a liquid is supposed to make positio 
debilis. Several of the instances, however, given in support, 
are from Gáyatra pádas, where Professor Kuhn, in some of 
his later articles, has himself allowed greater latitude; 
others admit of different scanning, as for instance, 

I, 117,8. maha% kshowasya asvinà kazváya. 

Here, even if we considered the dispondeus as illegiti- 
mate, we might scan kanvaya, for this scanning occurs in 
other places, while to treat the first a as short before zv 
seems tantamount to surrendering all rules of prosody. 

4. Final n before semivowels, mutes, and double n before 
vowels make no position ", Ex. III, 49, 1. yasmin visva 
(Trishz. § 5); I, 174, 5. yasmi# Zàkan ; I, 186, 4. sasmin(n) 
üdhan >. $ 

5. Final Visarga before sibilants makes no position °. 
Ex. IV, 21, 10.satya/; samráz (Trishz $5). Even in I, 63, 4. 


^ Professor Kuhn has afterwards (Beitráge, vol. iv, p. 207) modified this 
view, and instead of allowing a final nasal vowel followed by a mute to make 
positio debilis, he thinks that the nasal should in Most cases be omitted 
altogether. 

> Here a distinction should be made, I think, between an n before a con- 
sonant, and a final n following a short vowel, which, according to the rules of 
Sandhi, is doubled, if a vowel follows. In the latter case, the vowel before the n 
remains, no doubt, short in many cases, or, more correctly, the doubling of the 
n does not take place, e.g. I, 63, 4; 186, 4. In other places, the doubling 
seems preferable, e.g. I, 33, 11, though Professor Kuhn would remove it 
altogether. Kuhn, Beitráge, vol. iii, p. 12 5. 


c Here, too, according to later researches, Professor Kuhn would rather omit 
the final sibilant altogether, loc. cit. vol. iv, p. 207. 
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Rodih sakhá (probably a Gágata), and V, 82, 4. sivih sau- 


bhagam (a Gay. § 7), the long î is treated as short, and the 
short a of sakha is Caiac because an aspirate follows. 


6. S before mutes makes no position. Ex. VI, 66, rr. 
ugrá aspzidhran (Trishz. § 3). 
7. S before $ makes no position. Ex. visvaskandrah, &c.. 


8. Mutes before s make no position. Ex. rakshas, accord- 
ing to Professor Kuhn, in the seventh Mandala only, but 


see I, 12, 5; kutsa, &c. 

9. Mutes before r or 'v make no position. Ex. susipra, 
dirghasrut. 

10. Sibilants before y make no position. Ex. dasyün. 

II. R followed by mutes or sibilants makes no position. 
Ex. &yur g givase, hard, varshishzham. 


12. Words like media, &c. retain their vowel short 
before two following consonants. 

We now proceed. to consider a number of prosodial rules 
which Professor Kuhn proposes to repeal in order to have 
a long syllable where the MSS. supply a short : 

1. The vowel zz is to be pronounced as long, or rather as ar. 
Ex. I, 12, 9. tasmai pavaka m aya i is to be read mardaya ; 
V, 33, 10. samvaranasya rishe% is to be read arsheZ. But 
why not samvaranasyá i rishe% (i. e. siarshe%)? 

2. The a privativum may be lengthened. Ex. agaral, 
amita. 

8 Short vowels before Jiquids may belong. Ex. nara, 
taruta, tarati, marutâm, hariva%, arushi, dadhur iba, suvita 


(p. 471). 

Ab Short vowels before nasals may be lengthened. Ex. 
ganan, sanitar, tanü, upa nah, 

5. Short vowels before the ma of the superlative may be 
lengthened. Ex. nzitama. 

6. The short a in the roots sam and yam, and in am (the 
termination of the accusative) may be lengthened. 
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iii 7. The group ava is to be pronounced aua. Ex. avase * 
| becomes auase; savitá becomes sauitá; nava becomes naua. 


8. The group aya is to be changed into aia or ea. Ex. 


nayasi becomes naiasi. 
g. The group va is to be changed into ua, and this ua, 
to be treated as a kind of diphthong and therefore long. 


i Ex. kazvatamaZ becomes kazuatama; varuzah becomes 
ii AY- 
üaruzaZ. , 

10. The short vowel in the reduplicated syllable of per- 


| fects is to be lengthened. Ex. tatana%, dadhire. 
11. Short vowels before all aspirates may be lengthened. AL 


Ex. rathâ% becomes rathâ%; sakhá becomes sakha. 
12. Short vowels before h and all sibilants may be 


lengthened. Ex. mahini becomes mahini; usigâm becomes 
usigám ; rishate becomes rishate; dasat becomes dasat. 

13. The short vowel before t may be lengthened. Ex. 
vagavatak becomes vagavatah; atithi becomes atithi/. 

14, The short vowel before d may be lengthened. Ex. 
udaram becomes udaram ; ud ava becomes ud ava. 

15. The short vowel before p may be lengthened. Ex. 


apám becomes apám; tapushim becomes tapushim; gri- 
hapatim becomes grzhapatim. 
16. The short vowel before g and g may be lengthened. 


comes yunagan. E 
Let us now turn back for one moment to look at the | 

slaughter which has been committed! Is there one 

single rule of prosody that has been spared? Is there one 

single short syllable that must always*remain short, or 

a long syllable that must always remain long? If all re- | 

strictions of prosody are thus removed, our metres, no | 

doubt, become perfectly regular. But it should be remem- i 

bered that these metrical rules, for which all this carnage | 

has been committed, are not founded upon any a priori 

principles, but deduced by ancient or modern metricians 

from those very hymns which seem so constantly to violate 


Ex. sánushag asat becomes sánushag asat; yunagan be- À 
a 
| 
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them. Neither ancient nor modern metricians had, as far 
as we know, any evidence to go upon besides the hymns of 
the Rig-veda; and the philosophical speculations as to the 
origin of metres in which some of them indulge, and from 
which they would fain derive some of their unbending rules, 
are, as need hardly be said, of no consequence whatever. I 
cannot understand what definite idea even modern writers 
connect with such statements as that, for instance, the 
Trishzubh metre sprang from the Gagati metre, that the 
eleven syllables of the former are an abbreviation of the 
twelve syllables of the latter. Surely, metres are not made 
artificially, and by addition or subtraction. Metres have a 
natural origin in the rhythmic sentiment of different people, 
and they become artificial and arithmetical in the same way 
as language with its innate principles of law and analogy 
becomes in course of time grammatical and artificial. To 
derive one metre from another is like deriving a genitive 
from a nominative, which we may do indeed for grammatical 
purposes, but which no one would venture to do who is at 
all acquainted with the natural and independent production 
of grammatical forms, Were we to arrange the Trishzubh 
and Gagatí metres in chronological order, I should decidedly 
place the Trishzubh first, for we see, as it were before our 
eyes, how sometimes one foot, sometimes two and three feet 
in a Trishzubh verse admit an additional syllable at the end, 
particularly in set phrases which would not submit to a 
Trishzubh ending. The phrase sazz no bhava dvipade saz 
katushpade is evidently a solemn phrase, and we see it 
brought in without hesitation, even though every other 
line of the same strophe or hymn is Trishzubh, i.e. hendeca- 
syllabic, not dodecasyllabic. See, for instance, VI, 74, 1; 
VII, 54, 1; X, 85/44; 165, x. However, I maintain by no 
means that this was the actual origin of Gagati metres; I only 
refer to it in order to show the groundlessness of metrical 
theories which represent the component elements, a foot of 
one or two or four syllables as given first, and as afterwards 
compounded into systems of two, three or four such feet, and 
who therefore would wish us to look upon the hendecasyl- 
labic Trishzubh as originally a dodecasyllabic Gagati, only 
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deprived of its tail. If my explanation of the name of Tri- 
shzubh, i. e. Three-step, is right, its origin must be ascribed to 
a far more natural process than that of artificial amputation. 
It was to accompany a choros, i.e. a dance, which after 
advancing freely for eight steps in one direction, turned 
back (vzztta) with three steps, the second of which was 
strongly marked, and would therefore, whether in song or 
recitation, be naturally accompanied by a long syllable. It 
certainly is so in the vast majority of Trishzubhs which 
have been handed down to us. But if among these verses 
we find a small number in which this simple and palpable 
rhythm is violated, and which nevertheless were preserved 
from the first in that imperfect form, although the tempta- 
tion to set them right must have been as great to the 
ancient as it has proved to be to the modern students of 
the Veda, are we to say that nearly all, if not all, the rules 
that determine the length and shortness of syllables, and 
which alone give character to every verse, are to be sus- 
pended? Or, ought we not rather to consider, whether the 
ancient choregic poets may not have indulged occasionally 
-in an irregular movement? We see that this was so with 
regard to Gayatri verses. We see the greater freedom of 
the first and second pádas occasionally extend to the third ; 
and it will be impossible, without intolerable violence, to 
remove all the varieties of the last páda of a Gáyatri of 
which I have given examples above, pages civ seqq. 

It is, of course, impossible to give here all the evidence 
that might be brought forward in support of similar freedom 
Traishvabha in Trishzubh verses, and I admit that the 

Vigo number of real varieties with them is smaller 
than with the Gáyatris. In order to make the evidence 
which I have to bring forward in support of these varieties as 
unassailable as possible, I have excluded nearly every páda 
that occurs only in the first, second, or third line of a 
Strophe, and have restricted myself, with few exceptions, 
and those chiefly referring to pádas that had been quoted 
by other scholars in support of their own theories, to the 
final pádas of Trishzubh verses. Yet even with this limited 
evidence, I think I shall be able to establish at least three 
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varieties of Trishtubh. Preserving the same classification 
which I adopted before for the Gáyatris, so as to include 
the important eighth syllable of the Trishzubh, which does 
not properly belong to the vrétta, I maintain that class 4. 
vv-—-—, dass 5. —— ——, and class 8. o o — must be 
recognised as legimate endings in the hymns of the Veda, 
and that by recognising them we are relieved from nearly 
all, if not all, the more violent prosodial licences which 
Professor Kuhn felt himself obliged to admit in his theory 
of Vedic metres. 


$4.vo-—. 


The verses which fall under $ 4 are so numerous that 
after those of the first Mazdala, mentioned above, they 
need not be given here in full. They are simply cases 
where tbe eighth syllable is not lengthened, and they 
cannot be supposed to run counter to any rule of the Práti- 
sákhya, for the simple reason that the Prátisákhya never 
gave such a rule as that the eighth syllable must be 
lengthened, if the ninth is short. Examples will be found 
in the final pada of Trishzubhs:; II, 30, 6; III, 36, 4; 53, 
155 54,125 IV, 1,1652; 715 Os Dts) 42); Opt MA ACUTE 
11, 5; 17, 35 23,6; 24, 25 27,1; 29, 55 55,53 57, 23 Val, 
PIS NIMS ny nOg NOT NO 23,73 25,55 29,6; 33,1; 62,1; 63, 
7; VII, 21, 55 28, 35 42, 43 56,15; 60,10; 84,2; 92, 45^ 
VIM, 1, 33; 96, 93 IX, 92,55 5161, 12/5295 7749 95D 

In support of § 5. -— — —, the number of cases is smaller, 
but it should be remembered that it might be considerably 
increased if I had not restricted myself to the final páda of 
each Trishzubh, while the first, second, and third pádas 
would have yielded a much larger harvest: 


SUM 

I, 89, 9. má no madhyá ririshatáyur gantoZ. 

I, 92, 6. supratiká saumanasáyárigaZ. 

I, 114, 5; 117, 2; 122, 1:5 1225 8; 186,3; 11325321: III, 
49,2; IV, 3, 9; 26,6; V, 41,14; VI, 25, 2; 66,11; VII, 
Gh OH Aen Ea Wish, dis Win ME WS 8 OB, Ws IDX, Ce, Ag 2X, 
Ir, 8, l 
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I do not wish to deny that in several of these lines it 
would be possible to remove the long syllable from the 
ninth place by conjectural emendation. Instead of ãyur 
in I, 89, 9, we might read &yu; in I, 92, 6, we might drop 
the augment of agigar; in II, 4, 2, we might admit syni- 
zesis in distin and then read gira-asvah, as in I, 141, 12. 
In VI, 25, 2, after eliding the a of ava, we might read 
dasiz. But even if, in addition to all this, we were to 
admit the possible suppression of final m in asmabhyam, 
mahyam, and in the accusative singular, or the suppres- 
sion of s in the nominative singular, both of which would 
be extreme measures, we should still have a number of 
cases which could not be righted without even more vio- 
lent remedies. Why then should we not rather admit 
the occasional appearance of a metrical variation which 
certainly has a powerful precedent in the dispondeus of 
Gáyatris? I am not now acquainted with the last results 
of metrical criticism in Virgil, but, unless some new theories 
now prevail, I well recollect that spondaic hexameters, 
though small in number, much smaller than in the Veda, 
were recognised by the best scholars, and no emendations 
attempted to remove them. If then in Virgil we read, 


‘Cum patribus populoque, penatibusque et magnis dis,’ 


"why not follow the authority of the best MSS. and the 


tradition of the Prátisákhyas and admit a dispondeus at 
the end of a Trishzubh rather than suspend, in order to 
meet this single difficulty, some of the most fundamental 
rules of prosody? 

I now proceed to give a more numerous list of Trai- 
shzubha pádas ending in a choriambus, — v v —, again con- 
fining myself, with few exceptions, to final pádas: 


ae dire 
I, 62, 3. sam usriyábhir vávasantà naraZ. 
I, 103, 4. yad dha sünuZ sravase nama dadhe. 
Il, 121, 9; 122, WS 173,8; 186,2; II, 4,3; 19, 1; 33 
14; IV, 1, 19°%; 25, 4; 39, 2; V, 30, I2; 41, 43 41, 15; 


^ *Nur eine Stelle habe ich mir angemerkt, wo das Metrum Aam verlangt. 
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VI, 4,73; 10,5; 11,4; 13, noa 13, ies 20, 13 20, 1; 29,45 
33 33 33) 53 44, 11 ; 49, 12; 68, 5; 68, 7; VII, r9, 10; 
62, 4; IX, 97, 26; X, 55, 8; 99, 9; 108, 6; 169, x. 

It is perfectly true that this sudden change in the rhythm 
of Trishzubh verses, making their ending iambic instead of 
trochaic, grates on our ears. But, I believe, that if we admit 
a short stop after the seventh syllable, the intended rhythm 
of these verses will become intelligible. We remarked a 
similar break in the verses of hymn X, 77, where the sudden 
transition to an iambic metre was used with great effect, and 
the choriambic ending, though less effective, is by no means 
offensive. It should be remarked also, that in many, though 
not in all cases, a ceesura takes place after the seventh syl- 
lable, and this is, no doubt, a great help towards a better 
delivery of these choriambic Trish/ubhs. 

While, however, I contend for the recognition of these 
three varieties of the normal Trishzubh metre, I am quite 
willing to admit that other variations besides these, which 
occur from time to time in the Veda, form a legitimate 
subject of critical discussion. 


§ 2 Vvu. 

Trishzubh verses, the final pada of which ends in uuu —, 
I should generally prefer to treat as ending ina Gágata 
páda, in which this ending is more legitimate. Thus I 
should propose to scan: 

CINES LM M sU D Uca. ie 
I, 122, 13. prasastaye mahiná rathavate. 
MEE e ec 
ITI, 20, 5. vasün rudraii Aditya iha huve. 
MENOS D w voc 
V,2,1. pura% pasyanti nihitam (tam) aratau. 
RN ESTER Geor cs 
VI, 13, 5. vayo vzikáyáraye gasuraye. 
$ I. 9 — o0 —. 

I should propose the same medela for some final pádas 
of Trishzubhs apparently ending in o — o —. We might 
indeed, as has been suggested, treat these verses as single 
instances of that peculiar metre which we saw carried out in 
the whole of hymn X, 77, but at the end of a verse the ad- 


Kuhn, Beitráge, vol. iv, p. 180; Bollensen, Zeitschrift der D. M. G., vol. xxii, 
P: 587. 
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mission of an occasional Gágata páda is more in accordance 
with the habit of the Vedic poets. Thus I should scan: 


S SS PSR NE 

V, 33, 4. vrishá samatsu dásasya náma Zit?. 

4 ww -v He! vay m 

V, 41, 5°. raya eshe «vase dadhita dhiz. 

After what I have said before on the real character of the 
teaching of the Prátisákhya, I need not show again that the 
fact of Uvaza's counting ta of dadhita as the tenth syllable 
is of no importance in determining the real nature of these 
hymns, though it is of importance, as Professor Kuhn re- 
marks (Beiträge, vol. iii, p. 451), in showing that Uvaza con- 


sidered himself at perfect liberty in counting or not counting, 
for his own purposes, the elided syllable of avase. 


E Mavic lus) ginny = 
VII, 4, 6. mápsavaZ pari shadáma máduvaZ. 
$6 u---. 


Final pádas of Trishzubhs ending in o — — — are very 
scarce. In VI, r, 4, 


bhadrayam te ranayanta samdrishfau, 
it would be very easy to read bhadraydm te samdrish/au 
ravayanta; and in X, 74, 2, 
dyaur na várebhiZ kzizavanta svaih, 
we may either recognise a Gágata páda, or read 
Ga. US ME MN uiuo P NN 
dyaur na várebhiZ kzzzavanta svaiZ, 
which would agree with the metre of hymn X, 77. 
8 fo = eo niea 
Pádas ending in — — v — do not occur as,final in any 
Traishzubha hymn, but as many Gágata pádas occur in 
the body of Traishzubha hymns, we have to scan them as 
dodecasyllabic : 
I, 63, 4*. tvam ha tyad indra kodih sakhá. 
IV, 26, 6”. paravatak sakuno mandram madam. 
The adjective pavaka which frequently occurs at the end 
of final and internal pádas of Trishzubh hymns has always 


^ Professor Kuhn has finally adopted the same scanning, Beitrüge, vol. iv, 
p. 184. : 
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to be scanned pavaka. Cf. IV, 51,2; VI, 5,2; 10,43 51,3; 
VII, 3, 1; 9; 9, 1”; 56, 12; X, 46, 7°. 

I must reserve what I have to say about other metres 
of the Veda for another opportunity, but I cannot leave 

Omission of this subject without referring once more to a 

final m ands. metrical licence which has been strongly 
advocated by Professor Kuhn and others, and by the 
admission of which there is no doubt that many diffi- 
culties might be removed, I mean the occasional omission 
of a final m and s, and the subsequent contraction of the 
final and initial vowels. The arguments that have been 
brought forward in support of this are very powerful. 
There is the general argument that final s and m are 
liable to be dropt in other Aryan languages, and par- 
ticularly for metrical purposes. There is the stronger argu- 


ment that in some cases final s and m in Sanskrit may or 


may not be omitted, even apart from any metrical stress. 
In Sanskrit we find that the demonstrative pronoun sas 
appears most frequently as sa (sa dadáti) and if followed 
by liquid vowels, it may coalesce with them even in later , 
Sanskrit. Thus we see saisha for sa esha, sendraZ for sa 
indra% sanctioned for metrical purposes even by Páini, 
VI, 1, 134. We might refer also to feminines which have 
s in the nominative singular after bases in à, but drop it 
after bases in i, We find in the Samhita text, V, 7, 8, 
svádhitiva, instead of svadhitiZ-iva in the Pada text, sanc- 
tioned by the Prátisákhya 259; likewise IX, 61, 10, Sam- 
hita, bhtimy & dade, instead of Pada, bhümiZ 4 dade. But 
before we draw any general conclusions from such in- 
stances, we should consider whether they do not admit 
of a grammatical instead of a metrical explanation. The 
nominative singular of the demonstrative pronoun was sa 
before it was sas; by the side of bhimiZ we have a 
secondary form bhümi; and we may conclude from svá- 
dhiti-vàn, I, 88, 2, that the Vedic poets knew of a form 
svádhiti, by the side of svádhitiZ. 

As to the suppression of final m, however, we see it 
admitted by the best authorities, or we see at least alter- 
nate forms with or without m, in tubhya, which occurs 
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frequently instead of tubhyam®*, and twice, at least, with- 
out apparently any metrical reason". We find asmãka 
instead of asmákam (I, 173, 10), yushmáka instead of 
yushmákam (VII, 59, 9-10), yagadhva instead of yágadh- 
vam (VIII, 2, 37) sanctioned both by the Samhita and Pada 
texts *. 

If then we have such precedents, it may well be asked 
why we should hesitate to adopt the same expedient, the 
omission of final m and s, whenever the Vedic metres 
seem to require it. Professor Bollensen's remark, that 
Vedic verses cannot be treated to all the licences of Latin 
scanning?, is hardly a sufficient answer; and he himself, 
though under a slightly different form, would admit as 
much, if not more, than has been admitted on this point by 
Professors Kuhn and Roth. On a priori grounds I should 
by no means feel opposed to the admission of a possible 
elision of final s or m, or even n; and my only doubt is 
whether it is really necessary for the proper scanning of 
Vedic metres. 

My own opinion has always been, that if we admit on 
a larger scale what in single words can hardly be doubted 
by anybody, viz. the pronunciation of two 
syllables as one, we need not fall back on 
the elision of final consonants in order to arrive at a proper 
scanning of Vedic metres. On this point I shall have to 
say a few words in conclusion, because I shall frequently 
avail myself of this licence, for the purpose of righting 
apparently corrupt verses in the hymns of the Rig-veda; 
and I feel bound to explain, once for all, why I avail my- 
self of it in preference to other emendations which have 


Synizesis, 


_ been proposed by scholars such as Professors Benfey, Kuhn, 
Roth, Bollensen, and others. 


The merit of having first pointed out some cases where 


* L 54 9; 135, 2; III, 42, 8; V, II, 5; VII, 22, 7; VIII, 51, 9; 76, 8; 
82, 5; IX, 62, 27; 86, 30; X, 167, 1. i Eo 

" II, 11, 3; V, 30, 6. 

€ See Bollensen, Orient und 
vol. iv, p. 199. 


4 Orient und Occident, vol; iv, p. 449. 


Occident, vol. iii, P- 459; Kuhn, Beiträge, 
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two syllables must be treated as one, belongs, I believe, to 
Professor Bollensen in his article, ‘Zur Herstellung des 
Veda,’ published in Benfey's Orient und Occident, vol. ii, 
p.461. He proposed, for instance, to write hyana instead of 
hiyán&, IX, 13, 6; dhyánó instead of dhiyánó, VIII, 49, 5; 
sáhyase instead of sahiyase, I, 71, 4; yánó instead of iyánó, 
VIII, 50, 5, &c. The actual alteration of these words seems 
to me unnecessary; nor should we think of resorting to 
such violent measures in Greek where, as far as metrical 
purposes are concerned, two vowels have not unfrequently 
to be treated as one. 

That iva counts in many passages as one syllable is 
admitted by everybody. The only point on which I differ 
is that I do not see why iva, when monosyllabic, should be 
changed to va, instead of being pronounced quickly, or, to 
adopt the terminology of Greek grammarians, by synizesis*. 
Synizesis.is well explained by Greek scholars as a quick 
pronunciation of two vowels so that neither should be lost, 
and as different thereby from synalcephe, which means the 
contraction of two vowels into one». This synizesis is by 
no means restricted to iva and a few other words, but seems 
to me a very frequent expedient resorted to by the ancient 
Rishis. 

Originally it may have arisen from the fact that language 
allows in many cases alternate forms of one or two sylla- 
bles. As in Greek we have double forms like àAeyewós and 
üXyewós, yaXakrooáyos and yAaktopayos, metnvos and mrmvós, 
avkwós and muxvés *, and as in Latin we have the shortening 


^ Synizesis in Greek applies only to the quick pronunciation of two vowels, 
if in immediate contact ; and not, if separated by consonants. Samprasaraza 
might seem a more appropriate term, but though the grammatical process 
designated in Sanskrit by Samprasárazza offers some analogies, it could only by 
a new definition be applied to the metrical process here intended. 

b A. B. p. 835, 30. ort è iv mois rowoîs pérpors kal jj kaXovpévr avvek- 
vais Ñ kal awví(rais Xéyerat.. “Orav yàp pavnévray emadAndos yévnrat -Ù 
mpopopá, róre "vera 3j auvitnais els play cvAXaBáv. Atapéper ÔÈ avvaXouptis: 
ý pèv yàp ypaypdrov tari Kaon, h 5& xpóvov: kal ý pèv cvvaAotQ], ws Xéye- 
mat, palverat, 7,08 ov. Mehlhorn, Griechische Grammatik, § 101. Thus in 
NeowrdAcpos we have synizesis, in NovmróAeuos synzeresis. 

c Cf, Mehlhorn, Griechische Grammatik, $ 57. 
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or suppression of vowels carried out on the largest scales, 
we find in Sanskrit, too, such double forms as przthvi or 
pvethivi, adhi and dhi, api and pi, ava and va. The occur- 
rence of such forms which have nothing to do with metrical 
considerations, but are perfectly legitimate from a gram- 
matical point of view, would encourage a tendency to treat 
two syllables—and particularly two short syllables—as one, 
whenever an occasion arose. There are, besides, in the 
Vedic Sanskrit a number of forms where, as we saw, a long 
syllable has to be pronounced as two. In some of these 
cases this pronunciation is legitimate, i.e. it preserves an 
original dissyllabic form which in course of time had become 
monosyllabic. In other cases the same process takes place 
through a mistaken sense of analogy, where we cannot prove 
that an original dissyllabic form had any existence even in 
a prehistoric state of language. The occurrence of a number 
of such alternate forms would naturally leave a general im- 
pression in the minds of poets that two short syllables and 
one long syllable were under certain circumstances inter- 
changeable. So considerable a number of words in which 
a long syllable has to be pronounced as two syllables has 
been collected by Professors Kuhn, Bollensen, and others, 
that no doubt can remain on this subject. Vedic poets, 
being allowed to change a semivowel into a vowel, were 
free to say násatyà and násatyá, VIII, 5, 32; prithivyds 
and pzzthivyà4; pitro% and pitroZ, I, 31, 4. They could 
separate compound words, and pronounce ghzztánnaZ or 
ghzzta-annaZ, VII, 3, 1. They could insert a kind of shewa 
or svarabhakti in Words like sámne or sámne, VIII, 6, 475 
dhámne or dhámne, VIII, 92, 25; arávzaA and arávza/, 
D 5 They might vary between panti and panti, 
I, 41, 25 yathana and yathana, I, 39, 3; nidhátoZ and 
nidhátoZ, I, 41, 9; tredhá and tredhà, I, 34, 8; deváz and 
deváZ (besides devásaA), I, 23, 24; rodasi and rodasi, I, 33, 
9; 59,43; 64,9; and rodasyoZ, I, 33,5; 59, 2; 3/75 IO; 


2 ese the important chapters on ‘ Kürzung der Vokale’ and * Tilgung der 
o , 
Vokale’ in Corssen’s * Aussprache des Lateinischen ;' and more especially his 
remarks on the so-called irrational vowels in Plautus, ibid. vol. ii, p. 7o. 
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VI, 24, 3; VII, 6, 2; X, 74, 1% Need we wonder then 
if we find that, on the other ‘hand, they allowed themselves 


to pronounce p7 ithivi as s prithivi, I, 191, 6; VII, 34,7; ; 99, 33 


dhzzshzàva as A V, 52, 14; suvána as vina? 
There is no reason why we should change the spelling of 
suvána into svåna. The metre itself tells us at once where 
suvána is to be pronounced as two or as three syllables. 
Nor is it possible to believe that those who first handed 
down and afterwards wrote down the text of the Vedic 
hymns, should have been ignorant of that freedom of pro- 
nunciation. Why, there is not one single passage in the 
whole of the ninth Maz4ala, where, as far as I know, su- 
vána should not be pronounced as dissyllabic, i.e. as 


suvána; and to suppose that the scholars of India did 
not know how that superfluous syllable should be re- 
moved, is really taking too low an estimate of men like 
VyàA or Saunaka. 

But if we once admit that in these cases two syllables 
separated by a single consonant were pronounced as one 
and were metrically counted as one, we can hardly resist 
the evidence in favour of a similar pronunciation in a large 
number of other words, and we shall find that by the 
admission of this rapid pronunciation, or of what in Plautus 
we should call irrational vowels, many verses assume at 
once their regular form without the necessity of admitting 
the suppression of final s, m, n, or the introduction of 
other prosodial licences. To my mind the most convinc- 
ing passages are those where, as in the Atyashzi and 
similar hymns, a poet repeats the same phrase twice, alter- 
ing only one or two words, but without endeavouring to 
avoid an excess of syllables which, to our mind, unless 
we resort to synizesis, would completely destroy the uni- 
formity of the metre. Thus we read: 


PLUS 
I, 133, 6. apürushaghno = pratita süra satvabhiZ, 
trisaptaiz süra satvabhi. 


^ Professor Bollensen in some of these passages proposes to read rodasios. 
In I, 96, 4, no change is necessary if we read visim. Zeitschrift der D. M, G., 
vol. xxii, p. 587. 
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M Here nospra must be pronounced with one ictus only, in f 
order to get a complete agreement between the two iambic 
f diameters. 
I, 134, 5. ugrá ishazantà bhurvazi, 
apam ishanta bhurvazi. 

As ishanta never occurs again, I suspect that the original 
reading was ishazanta in both lines, and that in the second 
line ishazanta, pronounced rapidly, was mistaken for ishanta. 
Is not bhurvázi a locative, corresponding to the datives in 
váne which are so frequently used in the sense of infinitives? 
See note to I, 6,8, page 47 seq. In I, 138, 3, we must read: 


EN Ur es, wi us 
ahe/amána urusazzsa sari bhava, 
vage-vage sari bhava. 
In I, 129, 11, 
adhá hi två ganita giganad vaso, 
Bae Cos MTS st x 
rakshohazazz tva giganad vaso, 
we might try to remove the difficulty by omitting vaso at 
the end of the refrain, but this would be against the general 
character of these hymns. We want the last word vaso, if 
possible, at the end of both lines. But, if so, we must admit 
-two cases of synizesis, or, if this seems too clumsy, we must 
omit tva. 

I shall now proceed to give a number of other examples 
in which the same consonantal synizesis seems necessary in S 
order to make the rhythm of the verses perceptible to our $ 
ears as it was to the ears of the ancient Rishis. 1 

The preposition anu takes synizesis in 

We. eme Se ee ae ee ee 

I, 127, 1. ghzztasya vibhráshüm anu vashéi soZíshá. Cf. 
X, 14, I. 

The preposition abhi: 


I, 91, 23. rayo bhagam sahasávann abhi yudhya. 
Here Professor Kuhn changes sahasávan into sahasva/, 
which, no doubt, is a very simple and very plausible emen- 
dation. But in altering the text of the Veda many things 
have to be considered, and in our case it might be objected 
that sahasvaZ never occurs again as an epithet of Soma. 
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As an invocation sahasva% refers to no deity but Agni, and 
even in its other cases it is applied to Agni and Indra only. 
However, I do not by any means maintain that sahasvaZ 
could not be applied to Soma, for nearly the same argu- 
ments could be used against sahasávan, if conjecturally put 
in the place of sahasvaZ; I only wish to point out how 
everything ought to be tried first, before we resort in the 
Veda to conjectural emendations. Therefore, if in our pas- 
sage there should be any objection to admitting the syni- 
zesis in abhi, I should much rather propose synizesis of 
sahasávan, than change it into sahasvak. There is synizesis 
in maha, e.g. I, 133, 6. avar maha indra dadvzhi sradhi na, 
Although this verse is quoted by the Prátisákhya, Sütra 
522, as one in which the lengthened syllable dhi of srudhi 
does not occupy the tenth place, and which therefore re- 
quired special mention, the original poet evidently thought 
otherwise, and lengthened the syllable, being-a syllable 
liable to be lengthened, because it really occupied the tenth 
place, and therefore received a peculiar stress. 


The preposition pari: 
VI, 52, 14. mà vo vakamsi parikakshydwi vokam, 
sumneshv id vo antamá madema. 
Here Professor Kuhn (Beitráge, vol. iv, p. 197) begins the 
last pada with vokam, but this is impossible, unless we 
change the accent of vokam, though even then the separa- 
tion of the verb from må and the accumulation of two 
verbs in the last line would be objectionable. 
Hari is pronounced as hari: 
VII, 32, 12. yà indro hariván na dabhanti taz ripaZ. 
IL, 18, 5. â Zatvárizmsatá haribhir yugánaZ. 
Hence I propose to scan the difficult verse I, 167, 1, as 
follows: 
sahasram ta indra-ütayo nah, 


Ee = est c 
sahasram isho harivo gürtatamáZ?, 


^ As to the scanning of the second line see p. cxiv. 
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= 


v -=v 


sahasram rayo mádayadhyai, 
sahasriza upa no yantu vágáZ. 
That the final o instead of as is treated as a short 


syllable we saw before, and in I, 133, 6, we observed that 
it was liable to synizesis. We see the same in 


Lm = Rte S E oe 
I, 175, 6. maya ivápo na tzzshyate babhütha. 


Lem 


CR CUR ei 


V, 61,16. à yagitiyaso vavrittana. 

The pragzzhya 1 of the dual is known in the Veda to be 
liable in certain cases to Sandhi. If we extend this licence 
beyond the limits recognised by the Prátisákhya, we might 
Scan 

VI, 52, 14. ubhe rodasy apame napak ka manma, or we 
might shorten the î before the a, and admitting synizesis, 
scan : 

> [ge 3 NM 
ubhe rodasi apam napá£ ka manma. 
. In III, 6, 10, we must either admit Sandhi between 
prá£i and adhvaréva, or contract the first two syllables 
of adhvaréva. 

The o and e of vocatives before vowels, when changed 

into av or a(y), are liable to synizesis : 


IS UE ee 
IV, 48, 1. vayav à &andreza rathena (Anushzubh, c.) 
v - S 


IV, 1,2. sa bhrataram varuzam agna 4 vavritsva. 

The termination ava% also, before vowels, seems to count 
as one syllable in V, 52, 14, divo vA dhzzshzava ogasá, which 
would render Professor Bollensen's correction (Orient und 
Occident, vol. ii, p. 480), dhzshzzüogasá, unnecessary. 

Like ava and iva, we find aya and iya, too, in several 
words liable to be contracted in pronunciation; e. g. vayam, 
VI, 23, 5; ayam, I, 177, 4; iyam, WAN, 66, 87; I, 186, 11 
(unless we read vo=sme); X, 129,6. Professor Bollensen’s 
proposal to change iyam to îm, and ayam to âm (Orient 
und Occident, vol. ii, P- 461), would only cause obscurity, 
without any adequate gain, while other words would by a 


similar suppression of vowels or consonants become simply 


irrecognisable. In I, 169, 6, for instance, ádha has to be 
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pronounced with one ictus; in VI, 26, 7, adhair is tri- 
syllabic. In VI, 10, 1, we must admit synizesis in adhvaré ; 
in I, 161, 8, either in udakám or in abravitana; I, 110, g, 
in zzibhumán; VIII, 79, 4, in divá£; V, 4, 6, in nzztama 
(unless we read so gne); I, 164, 17, in parák; VI, 15, 14, 
in pávaka ; I, 191, 6; VII, 34, 7; 99, 3, in pzzthivi; II, 20, 
8, in püraZ; VI, 10, 1, in prayatí; VI, 17, 7, in bzzhát ; 
IX, 19, 6, in bhiyasam ; I, 133, 6, in maha; II, 28, 6; IV, 
1, 2; VI, 75, 18, in varuza ; III, 30, 21, in vzzshabha ; VII, 
41, 6, in vaginaz; II, 43, 2, in sísumatiZ; VI, 51, 2, in 
sanutár; VI, 18, 12, in sthávirasya, &c. 


These remarks will, I hope, suffice in order to justify the 
principles by which I have been guided in my treatment of 
the text and in my translation of the Rig-veda. I know 
I shall seem to some to have been too timid in retaining 
whatever can possibly be retained in the traditional text of 
these ancient hymns, while others will Jook-upon-the emen- 
dations which I have Suggested as unpardonable temerity: 
Let everything be weighed in the just scales of argument. 
Those who argue for victory, and not for truth, can have no 
hearing in our court. There is too much serious work to 
be done to allow time for wrangling or abuse. Any dic- 
tionary will supply strong words to those who condescend 
to such warfare, but strong arguments require honest labour, 
sound judgment, and, above all, a-genuine love-of.truth. 


The second volume, which I am now preparing for Press, 
will contain the remaining hymns addressed to the Maruts. 
The notes will necessarily have to be reduced to smaller 
dimensions, but they must always constitute the more im- 
portant part in-a translation or, more truly, in a deciphering 
of-Vedic hymns. 

F. MAX MÜLLER. 


PARKS END, OXFORD: 
March, 1869. 
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VEDIC HYNINS 
MANDALA X, HYMN 121. 
ASHTAKA VIII, ADHYAYA 7, VARGA 8-4, 
ad z To Tur. Unknown Gop. 


1. In the beginning there arose the Golden Child 
(Hirazya-garbha!); as soon as born, he alone was | 
the lord of all that is. He stablished the earth and 
this heaven :—Who i$ ‘the God to whom we shall 
offer sacrifice ? 

2. He who gives breath, he who gives strength, 
whose! command all the bright gods revere, whose 
shadow? is immortality, whose shadow.is death:— | 

- Who is the God to whom we shall offer sacrifice ? 
H 3. He who through his might became the sole 
king of: the breathing: and: twinkling? world, who 
E. governs. all this, man and beast :—Who is the God 
| 2 . "to whom we shall offer sacrifice ? 
4. He through whose might? these snowy moun- 
tains are, and the sea, they say, with the distant 
river (the Rasá?) he of whom these regions are ! 
indeed the-two*arms:—Who is the God to whom 
we shall offer sacrifice ? ; 

5. He through whom the awful heaven and the 
earth were made fast! he through whom the ether i: 
was stablished, and the firmament; he who measured 
the air in the sky?:—Who is the God to whom we 
shall offer sacrifice ? 
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6. He to whom. heaven and earth!, standing firm 
by his will, look up, trembling in their mind; he 
over whom the risen sun shines forth :—Who is the 
God to whom we shall offer sacrifice ? 

7. When the great waters! went everywhere, 
holding the germ [D na), and generating 
light, then there arose from them the (sole? ) breath 
of the gods:—Who is the God to whom we shall 
offer sacrifice ? 

.9. He who by his might looked even over the 
waters which held power “(the germ) and generated 
the sacrifice Alight!), he who alone: is ead above 
all. gods *:—Who is the God to whom we shall 
offer sacrifice ? 

9. May he not hurt us, he who. is *the- begetter 
of thé earth; or he, the. righteous, who begat the 
lteaven; he who also begat the bright and mighty 
waters Wifi, is the Goal to haan we shall offer 
sacrifice ? 

[10'. PragApati;:no*other.thatrthou embraces all 
these. created things. May-that be ours which we 


desire when. sacrificing to thee: may we be lords 
of wealth !] 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


vs NOTES. X, I2I. 
— lS 


Os 


NOTES. 


This hymn is ascribed to Hirazyagarbha Prágápatya, and 
is supposed to be addressed to Ka, Who, i.e. the Unknown 
God. 

First translated in my History of Ancient Sanskrit Litera- 
ture, 1859, p. 569 ; see also Hibbert Lectures, 1882, p. 301; 
E Muir, Original Sanskrit Texts, IV, p. 15. 

A - Verse 1— VS. XIII, 4; XXIII, 1; XXV, 10; TS. IV, 
| 1; 859: 2 821 ASVRSTIN EO S 

Verse 2— VS. XXV, 13; TS. IV, 1,8, 4; VII, 5, 17, I; 
AV TIV O68 DIN, B EO 

Verse 3=VS. XXIII, 3; XXV, 11; TS. IV, 1, 8, 43, 
VII, 5, 16, 1; AV. IV, 2, 2.2 

Verse 4— VS. XXV, 12; TS. IV, 1, 8,4; AV. IV, 2, 5: 

Verse 5=VS. XXXII, 6; TS. IV, 1, 8,5; AV. IV, 2, 4. 

Verse 6=VS. XXXII, 7; TS. IV, 1, 8,5; AV. IV, 2, 3. 

Verse 7=VS. XXVII, 25; XXXII, 7; TS. II, 2, 12, 1; 
IV, 1, 8, 5; TA. I, 23, 8; AV. IV, 2, 6, 

Verse 8— VS. XXVII, 26; XXXII. 7; TS. IV, 1, 8, 6. 

Verse 9— VS. XII, 102; TS. IV, 2, 7, 1. 

Verse 10=VS. X, 20; XXIII, 65; TS. T, 8, 14, 2 ; III, 
2, 5, 6; TB. II, 8, 1, 2 ; III, 5, 7, 1; AV. VII, 79, 45 90, 3. 


\ 4 This is one of the hymns which has always been sus- i 
| pected as modern by European interpreters. The reason 
is clear. To us the conception of one .(God;which:pervades 
the whole of this hymn, seems later than the conception of 
many individual gods, as recognised in various aspects of 
nature, such as the gods of the sky, the-sun, the storms, 
or-the fire. And in a-certain'sense we may be right, and 
language also confirms our sentiment. In our hymn there; 
| are several words which do not occur again in-the Rig- 
| veda, or which occur in places only which have likewise! 
been suspected:to-be-of more modern date. Hirazyagarbhá ' 


B 2 
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itself is an ära Aeyóuevov. Sdm avartáta is found- only 
in the last Mazala, X, 9o, 14; 129, 4. Bhütá also, in 
the sense of what is, occurs in the tenth Mavdala only. It 
is used three times (X, 55, 2; 58, 12; 90, 2) as opposed to 
bhávya, i.e. what is and what will be; and once more in 
the sense of all that is (X, 85, 17). Atmad&Z, in the sense 
of giving life; is another Gag Aeyópevov. Prasish is re- 
stricted to Mazdalas I (I, 145, 1), IX (IX, 66, 6; 86, 32), 
and our passage. Himávat, daft Aeyópevov. The repeti- 
tion of the relative pronoun in verses 2 and 4-is unusual. 


‘In the tenth verse the’ compound yát-kámaZ is modern, 


and the insertion of etáni. between tvát and anyáZ is at all 
events exceptional. The passage V, 31, 2 is not parallel, 
because in tvát indra vásya% anyát, the ablative tvát is 
governed by vásyaZ. In VI, 21, 10, nå tváván anyáZ amrita 
tvát asti, anyáZ is separated from tvát by a vocative only, 
as in VIII, 24, 11. 

But when we say that a certain hymn is modern, we must 
carefully consider what we-mean. Our hymn, for instance, 
must have existed not-only previous to- the Bráhmaza 
period, for many Bráhmazas presuppose it, but previous to 


' the Mantra period also. It is true that no verse of it occurs 


in the Sáma-veda, but in the Sáma-veda-bráhmaza IX, 9, 


, 12,:vetse 1 at least is mentioned. Most of its verses, 
5 however, occur in the Vagasaneyi-sawzhita, in the Taittiriya- 


sazzhità, and in the Atharva-veda-samhita, nay, the last 


4 verse, to. my mind the most suspicious of-all, occurs most 
"5 frequently in the other Samzhitds and Brahmamas. 


But though most of the verses of our hymn occur in other 
Samhitas, they do not always occur in-the same order. 

In the Vag. Sazzh. we have the first verse in XIII, 4, but 
no other verse of our hymn follows. We have the first 
verse again in XXIII, 1, but not followed by verse 2, but 
by verse 3 (XXIII, 3)». Then we have verse 1 once more 


£ 
4 The last line is here, tasmai ta indo havishá vidhema, let us 
sacrifice to him with thy oblation, O Soma! 
b War. lect. nimeshatá7, 
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in XXV, 10, followed by verse 3 (XXV, 11), by verse 4 
(XXV, 12), and then by verse 2 (XXV, 13). 
We have verses 5, 6,7, 8 in VS. X XXII, 6 and 7, and verses 
7 and 8 in VS. XXVII, 25 and 26, while verse 9 is found in 
XII, 102 only*, and the last verse in X, 205, and XXIII, 65. 
In the Taitt. Samhita the verses follow more regularly, 
still never quite in the same order as in the Rig-veda. In 
TS. IV, 1, 8, 3*, we have verses 1 to 8, but verse 3 before 
verse 2, and verse 6 before verse 5, while verse 9 follows in 
IV, 2; 7, 1 
InTS.v. 3stands before v. 2,in VII, 5, 16, 1,and VII, 5, 17, 1. 
LIN e In TS. II, 2, 12, the pratikas of verses 1, 7, 10 are quoted 
in succession. 
Verse 7 occurs with important various readings in TA. 
I, 23, 8, &po ha yád brzhatir gárbham &yan dákshazz dadhana 
ganayantiz svayambhüm, tata imé *dhyászzgyanta sárgáZ. 
Lastly in the AV. we find verses 1 to 7 from IV, 2, 1, to 
IV, 2, 7, but arranged in a different order, viz.as 2, 3,6, 5,4 
7, 1, and with important various readings. 
Verse 2, yd’ 3 syése dvipádo yas ZátushpadaZ, as third 
páda; also in XIII, 3, 24. 
Verse 3, ckó rdgà; yásya khayamrttam yásya mrityuh, 
as third páda. 
Verse 4, yásya vísve ; samudré yásya rasám fd áhí//; imas £a. 
Verse 5, yásya dyaür urvi pzzthivi £a mahi yásyádá urva- 
; 1 ntáriksham, yásyásaü stiro vítato mahitva. 
J ) Verse 6, ávatas kaskabhané bhiyásáne ródasi ahvayetham 
4 (sic), yásyásaü panthá rágaso vimánaZ. 
Verse 7, apo dgre visvam Avan gdrbham dádhánà amréta 
ritaghah, yasu devishv ádhi devá asit. 
Verse 10, vísvà rüpáüwi paribhür gagana, see VII, 79; 4, 
E and 80, 3. 
| We are justified, therefore, in looking upon the 
verses, composing this hymn, as existing before the 


a Var, lect. mã ma, satyádharmá vy&na/, prathamó for brzhatth. 

b Var. lect. rüp&zi for bhütáni. 

© Var. lect., ver. 5, dziA6, dual for drZ/Aà; ver. 6, uditau vyéti 
e for ádito vibháti; ver. 8, agním for yagñám. 


d 
Í 
3 
| 
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see A eun 
final arrangement of the four Sazzhitás, and if we persist 
in calling a hymn, dating from that period, a modern hymn, 
we must make it quite clear that, according to the present 
state of our knowledge, such a hymn cannot well be more 
modern than rooo B.C. Besides the variations in the 
arrangement ofthe verses of our hymn, the very considerable 
various readings which we find in the VS., TS., and AV. 
are highly instructive, as showing the frequent employment 
of our hymn for sacrificial purposes. In several cases these 
various readings are of great importance, as we shall see. 


Verse 1. 
Muir: Hirazyagarbha arose in the beginning ; born, 
he was the one lord of things existing. He established 


the earth and this sky: to what god shall we offer our 
oblation ? 


LupwIG: Hirazyagarbha hat zuerst sich gebildet, er 
ward geboren als einziger herr alles gewordenen, dise erde 
und disen himel halt er; Ka, dem gotte, móchten wir mit 
havis aufwarten. 


Note 1. Hirazyagarbha* has been translated in different 
Ways, and it would perhaps be best to keep it as a proper 
name, which it is in later times. It means literally the 
golden embryo, the golden germ or child, or born of a 
golden womb, and was no doubt an attempt at naming 
the-sun.. Soon, however, that name became mythological. 
The golden child was supposed to have been so called 
because it was Pragápati, the lord of creation, when 


dwelling as yet in the golden egg, and Hirazyagarbha 
became in the end a recog 


gnised name of Pragápati, see 
Say. on X, 121,1. All this is fully explained by Sáyaza, 


TS.-IV, 1, 8, 3; IV, 2,8, 5; by Mahidhara,VS. XIII, 4, 


Verse 2, 


Muir: He who gives breath, who gives strength, 


Ose ds, reverence, whose 
shadow is Immortality, whose shadow is death: to what 
god shall we offer our oblation ? 


* M. M., India, What can it teach us? PP. 144, 162. 
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LUDWIG: Geber des lebendigen hauches, geber der 
kraft, zu des untérweisung alle gótter sich einfinden, 
des glanz die unsterblichkeit, dessen der tod ist, Ka, dem 
gotte, móchten wir mit havis aufwarten. 

Notel. In order to account for the repetition of yasya, 
Sayava and Mahidhara take visve for men, and devàZ 
for gods. 

Note 2. It is difficult to say what is meant by ZZáyà, 
shadow. I take it in the sense of what belongs to the god, 
as the shadow belongs to a man, what follows him, or is 
determined by him. In that sense Sayama also takes it, ` 
y e TS.-IV, 1,8, 4, yasya pragápates khâyâvat svádhinam 
amzztam, moksharüpam, mrztyuZ, pràzinàm marazam api, 
yasya khayeva svádhinaZ; and, though not quite so clearly, 
in RV. X, 121, 2. Mahidhara on the contrary takes haya’ A 
in the sense of refuge, and says, whose shadow, i.e. whose; 
worship, preceded by knowledge,.is amz?ta, immortality, 
a means of deliverance?, while ignorance of him-is-death,' 
or leads to samsara. 

Verse 3. 

Muir: Who by his might became the sole king of the 
breathing and winking world, who is the lord of this two- 
footed and four-footed [creation]: to what god shall we 
offer our oblation ? 

LUDWIG: Der des atmenden, augenbewegenden leben- 
digen durch seine grésze der einzige kónig geworden ; der 
verfügt. über disz zwei- und vier-füszige, Ka, dem gotte, 
móchten wir mit havis aufwarten. 
| Note 1. It is difficult. to say-- whether... nimishata/- 
i means twinkling or sleeping. It has both meanings as 
i 


1 
+ 
SENI 


to wink has in English. Sáyaza (X, 121, 3; TS. IV,” 
1, 8, 4) and Mahîdhara (VS. XXIII, 3°) explain it by 
winking. This may be right as expressing sensuous per- 
ception, in addition to mere breathing. In X, 190, 2, 
vísvasya misható vas! means, lord of all. that winks, i.e. 


2 muktihetu, not yuktihetu; as Weber prints. 
b Is nimesháto in XXIII, 3, a varia lectio, or an asuddha? In 


A XXY, 13, we read nimishato. 


| 
| 
1 
| 
Í 
i 
| 
ie 
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lives. The later idea, that the gods do not wink, has 
nothing to do with our passage. 


"Verse 4, 

Muir: Whose greatriess*these “snowy mountains, and 
the sea. ‘with. the. Rasa. (river), declare,—of whom these 
regions, of whom they are the arms : to what god shall we 
“offer-our-oblation ? 
^ LUDWIG: Dessen die schneebedeckten (berge, die Hima- 
van) vermóge seiner grósze, als des eigentum man ocean 
und Rasá nennt, des dise himelsgegenden, des arme sie, 
Ka, dem gotte; móchten'wir mit havis aufwarten. 

Note 1. Muir’s translation, which suggests itself very 
naturally to a European mind, is impossible, because 
mahitva. cannot: be either mahitvám (as Sâyaza also and 


, Mahidhara suggest), or mahitvani ; and because áhüZ does 
; not mean declare. Otherwise nothing could be better 


than his rendering : * Whose greatness these snowy moun- 
tains, and the sea with the Rasa (river), declare.’ 

Mahitva, as Sáyaza also rightly perceives, TS. IV, 1, 8, 
4, iS a very common instrumental (see Lanman, Noun- 
inflection, pp. 335-6), and the same mahitva must be sup- 
plied for samudrám. We might make the whole sentence 
dependent on áhuZ without much change of meaning. 
The Atharva-veda text supplies a lectio facilior, but not 

« therefore melior, 

Note 2. The Rasá isa distant river, in some respects like 
the Greek Okeanos, Dr. Aufrecht takes it as a name of 
the milky way, Z. D. M. G. XIII, 498: see Muir, S. T. II, 
P* 373; n. 19. 

à Verse 5. 


gewaltig der himel und fest die 
erde, durch den gestützt Svar, und das gewolbe, der die 


rdume im mittelgebiete ausgemeszen, Ka, dem gotte, 
möchten wir mit havis aufwarten. 


» 
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Note 1. In this verse I decidedly prefer the reading of 
the Atharva-veda, yena dyaur ugra prithivi £a dvilhe. It 
seems not a lectio facilior, and we avoid the statement that 
the heaven has been made ugrá. Ugrá, as applied to 
dyaus, means awful and grand, as an inherent quality. 
rather, and not simply strong. See Ludwig, Notes, p. 441. 

Note 2. Ragaso vimánaZ has been fully discussed by 
Muir, S. T. IV, p. 71, but it is difficult to find a right 
translation for it, because the cosmography of the Veda is : 
so different from our own (see I, 6, 9, note 1, and I, 19, 5,3 
note 1). I think we may translate it hereby theair,or even 
by space, particularly the bright air in the sky, the sky 
(antariksha or nabhas) being between heaven (dyu) and 
earth (pzzthivi), while sva% and naka are still higher than 
the heaven (dyu), sva% being sometimes explained as the 
abode of the sun, the ether, or empyrean, naka, the firmament, i 
as svarga (Mahidhara); or sva% as svarga, and náka asi 
Aditya (Sáyaza). Vimana is here simply the measurer, 
though vimá, from meaning to measure, is apt to take the 
meaning of to make, which is an excuse.for Sáyaza's 
rendering, ‘ who makes the rain in the sky.’ ie 

The Atharva-veda rendering is very free, and certainly 
no improvement. 

Verse 6. 


MuIR: To whom two contending armies, sustained by 
his succour, looked up, trembling in mind; over whom 
the risen sun shines: to what god shall we offer our 
oblation ? 

Lupwic: Auf den die beiden schlachtreihen durch (ihre) 
begirde aufgestellt in ordnung ihren blick richten, zift&rnd, 
im geiste, wo darüber hin aufgegangen Sara ausstralt, Ka, 
demgatte, möchten wir mit havis aufwarten. 

Note 1. It would be well to read ródasi -for krándasi 
(which B. R. explain by ‘two armies’), and the various 
reading in AV. IV, 2, 3 decidedly points in that direction. 


But even if krándasi stands, it must be taken in the same 


senseas ródasi. Uditauvyetiin TS. IV, 1, 8, 5 is explained 
by udayavishaye vividhazz gakkhati. 
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‘ Verse 7. 

Muir: When the great waters pervaded the universe 
containing an embryo, and generating fire, thence arose 
the one spirit (asu) of the gods: to what god shall we 
offer our oblation? 

Lupwic: Als die groszen waszer kamen, die allen keim 
in sich faszten, zeugend den Agni, da kam zu stande der 
gótter einziger lebensgeist; Ka, dem gotte, móchten wir 
mit havis aufwarten. 

Note 1. The waters here referred to have to be under- 
stood as the waters in the beginning of the creation, where, 
as we read (RV. X, 129, 3), ‘everything was like a sea 
without a light,’ or, as the Satapatha-bráhmaza (XI, 1, 6, 1) 
says, ‘everything was water and sea.’ These waters held 
the germ*, and produced the golden light, the sun”, whence 
arose the life of all the gods, viz. Pragápati. The Atharva- 
veda adds a verse which repeats the same idea more 
clearly: ápo vatsám ganáyantir gárbham ágre sámairayan, 
tásyotá gayamanasyélba ásid dhirazydyah, ‘In the beginning 
the waters, producing a young, brought forth an embryo, and 
when it was being born, it had a golden covering.’ The sun- 
rise serves here as elsewhere as an image of the creation. 

Note 2. Grassmann proposes to omit eka, because it is 
absentin the Maitráyazi Sakha. The metre shows the same. 


Verse 8. 

MuIR: He who through his greatness beheld the waters 
which contained power, and’ generated sacrifice, who was 
thie" one“ God: 'above-the gods: to What ‘god shall we offer 
puroblation ? 

Lupwic: Der in seiner grósze sogar die waszer über- 
Schaute, wie sie die fahigkeit besitzend erzeugten das 
opfer, der der einzige.-gott^war.- über: den.-góttern, Ka, 


ry 


dem gotte, móchten wir mit havis aufwarten. 


Note 1. In dákshaz; dádhán4 4anáyantir yagñám, we 
have a repetition of what was said in the preceding verse, 


a See RV. X, 82, 5-6, b See RV. X, 72, 7. 
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dáksham standing for gárbham, yagñám for agnim, which 
is actually the reading of TS. The Atharva-veda does not 
contain this verse, which is used as an anya vikalpità yagya 
in TS. 

Note 2. It is curious that one of the most important 
sentences in the Rig-veda, yo deveshv adhi deva eka Asit, 
should have been changed in the Atharva-veda IV, 2, 6 into 
yásu devishv adhi deva ásit, * over which divine waters there 
was the god. See Ludwig, Notes, p. 441. 


Verse 9. 

Muir: May he not injure us, he who is the generator 
of the earth, who, ruling by fixed ordinances, produced the 
heavens, who produced the great and brilliant waters: to 
what god shall we offer our oblation? 

LUDWIG: Nicht schádige uns, der der erde erzeuger, 
oder der den himel bereitet mit warhafter satzung, der auch 
die wasser, die hellen, die máchtigen erzeugt hat, Ka, dem 
gotte, móchten wir mit havis aufwarten. 


Verse 10. 


4 


Muir: Pragápati ^no other than thou is lord over? 
all these created things: may we obtain that, through’ 


desire of which we have invoked thee: may we become 
masters of riches. 


Lupwic: Pragápati, kein anderer als du hat umfasst die 


wesen alle, der.wunsch; um’ deswillen wir dir opfern, der : 
werde uns.zu,teil, besitzer, von.ceichtiimern.mogen_wir-sein. 


Note 1. This verse is: certainly ipai 


all that-preceded, still, to judge from its frequent occur- 


rence, we,cannot;well-discard«it. All we can say is that? - 


nowhere, except. in..the.Rig-veday.does. ity fosmethe- final, 
verse of our hymn, and thus spoil’ its whole character. 
That character consists chiefly in the burden of the 
nine werses,.. Kasmai.deváya havishá 'vidhema; “To what 
god “shall „Wwe offer: sacrifice?’ This is clearly meant to 
express a desire of finding-out the:true, but ; unknow. vn.god, 
and to do “30, e even.after-all has been said that can be said 


of a supremé'gód. To finish such a hymn with a statement 
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^ thatsPragápati is the god who deserves Our sacrifice, may 

| be very natural theologically, but ít is entirely uncalled 

_for-poetically. The very phrase Kasmai deváya havisha 
 vidhema must have been a familiar “phrase, for we find in 
a hymn addressed to the wind, X, 168, 4, after all has been 
said that can be said of him, the concluding line: ghósház 
it asya srézvire nå rüpám tásmai vátáya havisha vidhema, 
‘his sound indeed is heard, but he is.not seen—to that 
Váta let us offer sacrifice." 

But more than this, on the strength of ksam like our 
own in which the interrogative pronoun. ka, ‘who,’ occurs, 
the Bf&hmans: actually-invented- agod of the name of 
Ka I pointed this out many years ago in my History of 
; Ancient Sanskrit: Literature: (1860, p. 433), where I said: 
=n accordance with the same system, we find that the 
Sauthors.of-tlie«Bráhniazas:had so completely broken with 
athe past that, forgetful of- the: poetical:character of the 
shymns, and the. yearning-of the: poets.after the unknown 
‘god, they exalted the interrogative pronoun into a deity, 

^ and acknowledged a.god.* Ka, or Who.’ In the Taittiriya- 
sazihitá (L 7, 6, 6), in the Kaushitaki-bráhmaza (XXIV, 
4), in the Tandya-brahmana (XV, 10), and in the Sata- 
patha-bráhmaza *; whenever interrogative verses occur, 
the author states; that Ka’ is Pragapatiyor.‘the Lord of 
Creatures? (Pzasámatir vai Ka%). Nor did they. stop there. 
Some of the hymns in which the interrogative pronoun 
occurred were called: Kadvat, i.e. having..kad or quid. 
But soon a new adjective was formed, and' not only the 
hymns, but the sacrifices also, offered to the god, were 
‘called Káya, or.who-ishb; This word, which is not to 
be identified with the Latin cujus, cuja, cujum, but is 
merely the artificial product of an effete mind, is found 


in the Taittirlya-samhita (I, 8, 3, 1) and in the Vága-" 


Senes samhita (XXIV, 15).. At the-.time of Páwini 


2 Satap. Brahm, I, x, I, I 
Brahm. III, 21. 

b Ásv, Sr. Sütra IT, IT, 14; 

Sütra VIII, 22, ed; Gabe. 


35; I, 5, 2, 13;. IV, 5, 6, 4; also Aitar. 


Katy. Sr. Sütra V, 4, 23; Vait, 
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this word had acquired such legitimacy as to call for a 
separate rule explaining its formation (Paz. IV, 2, 25). 
The commentator there explains Ka by.Brahman. After: 
this we can hardly wonder that in the later Sanskrit 
literature of the Purázas, Ka appears: as a recognised 
god, as the supreme god, with a genealogy of his own, 
perhaps even with a wife; and that in the Laws of Manu, 
one of the recognised forms of marriage, generally known 
by the name of Pragápati-marriage, occurs . under the 
monstrous “title: of “Kaya: Stranger still, grammarians 
who know that ka.forms.the dative 'kasmai- only if it is 
an interrogative pronoun, consider kasmai in our hymn 
as irregular, because, as a proper name, Ka ought to form 


‘the dative Kayax- 
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MANDALA I, HYMN 6. 


ASHTAKA I, ADHYAYA 1, VARGA 11-12, 


1 
i 
I 
n 
| 
i 


To INDRA AND THE Maruts (THE S TORM-GODS). 


1. Those who stand around? him while he moves 
on, harness the bright red (steed)!; the lights in ; NE" 
heaven shine forth °. b 

2. They harness to the chariot on each side his f 
(Indra’s)! two favourite bays, the brown, the bold, 
who can carry the hero. 

3. Thou who createst light where there was no 
light, and form, O men?! where there was no form, 
hast been born together with the dawns 2. 

4. Thereupon! they (the Maruts), according to 
their wont’, assumed again the form of new-born 
babes, taking their sacred name. | 

5. Thou, O Indra, with the swift Marüts!', who 
break even through the stronghold?, hast found 1 
even in their hiding-place the bright ones? (days P 
or clouds). E 
| 6. The. pious. singers? (the Maruts) have, after | 
| their own mind ?, shouted towards the giver of 
| wealth, the great, the glorious (Indra). | 
| 7. Mayest thou? (host of the Maruts) be verily | 
seen * coming together with Indra, the fearless : you 
| are both happy-making, and of equal splendour. ! 

8. With the beloved hosts of Indra, with the l 


Pom hasting? (Maruts) the sacrificer! cries 
aloud, 
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g. From yonder, O traveller (Indra), come hither, 
or from the light of heaven’; the singers all yearn 
for it ;— 

10. Or we ask Indra for help from here, or 
from heaven, or from above the earth, or from the 
great sky. 
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NOTES. 


| This hymn is ascribed to Kazva, the son of Ghora. The 

j metre is Gáyatri throughout. 

1 Verse 1=SV. II, 818; VS. XXIII, 5; AV. XX, 26, 4; 

47,10; 69,9; TS. VII, 4, 20,1; TB. TT APT 
Verse 2—SV. II, 819; VS. XXIII, 6; AV. XX, 26, 5; 

47,11; 69, 10; TS. VII, 4, 20, 1. 

Verse 3— SV. II, 820; VS. XXIX, 37; AV. XX, 26,6; 

47,12; 69, 11; TS. VII, 4, 20,1; TB. III, 9, 4, 3. a moe 
Verse 4—SV. II, 101; AV. XX, 40, 3; 69,12. P. —Q(x 
Verse 5— SV. II, 202; AV. XX, 70, I. 

Verse 6— AV. XX, 70, 2. 

Verse 7 — SV. II, 200; AV. XX, 40, 1; 70, £l; 
Verse 8=AV. XX, 40, 72,8. X9. zc 

Verse 9— AV. XX, 7o, 5. 

Verse 10— AV. XX, 7o, 6. 


Verse 1. 

WILSON: The circumstationed (inhabitarits of the three 
worlds) associate with (Indra), the mighty (Sun), the inde- 
structive (fire), the moving (wind), and the lights that shine 
in the sky. 
| BENFEY: Die rothe Sonne Schirr'n sie an, die wandelt 
um die stehenden, Strahlen strahlen am Himmel auf. p NE 

LUDWIG: Sie spannen an den hellen, den roten, den \ A 
vom feststehenden hinwegwandelnden ; heller glanz erstralt Ki. 
am Himmel. 

Note 1. The poet begins with a somewhat abrupt | 
description of a sunrise. Indra is taken as the god of the | 
bright day, whose steed is the sun, and whose companions y 
the Maruts, or the storm-gods. Arusha, meaning originally 
ted, is used as a proper name of the horse or of the rising 
sun, though it occurs more frequently as the name of the 
ted horses or flames of Agni, the god of fire, and also of 
the morning light. In our passage, Arusha, a substantive, 
meaning the red of the morning, has taken bradhnd as an 
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adjective,—bradlina meaning, as far as can be made out, 
bright in general, though, as it is especially applied to the ' 
Soma-juice, perhaps bright-brown or yellow. Names of 
colour are difficult to translate from one language into 
another, for their shades vary, and withdraw themselves 
from sharp definition. We shall meet with this difficulty 
again and again in the Veda; see RV. X, 20, 9. 

As it has actually been doubted whether bradhná arushá' 
can be meant for the sun, and whether the Vedic poets 
ever looked upon the sun as a horse, I may quote Vág. 
| Samh. XXIII, 4, where the same verse occurs and is de- 
LU — ET clared to be addressed to the sun; and Satap. Br. XIII, 

| 2, 6, 1, where we read, yuñganti bradhnam arusha karan- 
tam iti, asau và ádityo -bradhnosrusho: mum evásmá 
Adityam yunakti svargasya lokasya samashtyai. Ludwig 
remarks justly that the sun has been conceived as a chariot , 
also, and that bradhná arushá may have been thus under- 
stood here: Delbrück translates quite boldly: Sie schirren 
die rothe Sonne an. See also Tait. Br. III, 7,7,4; Tazdya 
Br. XXIII, 3,5; Sankh. Br. II, 17, 3; Ludwig, Comm. s 
p. 173. M. Bergaigne (Rél. Ved. iii. p. 324) remarks very: 
truly: *Le soleil est tantót une roue, tantót un char, tantôt | 

un cheval, trainant le char, tantôt un héros monté sur le^ 
char et dirigeant les chevaux." 

| The following passages will illustrate the principal mean- 

£ ing of arushá, and justify the translation here adopted. 


E ARUSHÁ, AS AN ADJECTIVE. 


Arusha is used as an adjective in the sense of red: 
VII, 97, 6. tám sagmásaZ arushdsak ásvà bz/ haspátim 
saha-v&ha/: vahanti,—nábha/ ná rüpám arushám vásánáZ. 
Powerful red horses, drawing together draw him, Brhas- 
pati: horses clothed in red colour, like the sky. 
| . IIl,z, 4. svetám gagiánám arushám mahi-tva. 
Agni, the white, when born; the red, by growth. 
| III, 15, 3. kvishvdsu agne arusháZ vi bhahi. 
|“. Shine, O Agni, red among the dark ones. 
à III, 31, 91; VI, 27, 7. | 
Beb. In Public Domain. Gurukul Khai Collection, Haridwar à 
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VII, 75, 6. práti dyutándm arushása/ dsvah hitréh adri- a x 
sran ushásam váhanta/. 
The red horses, the beautiful, were seen bringing to us 
the bright dawn. 
V, 43,12; 1,118, 55 IV, 43,6; V, 73,5; I, 36, 95 VII, 
DOLEO 5 0504/55075 L, 141, 3: 
II, 2, 8. sá% idhánáZ ushásaZ ramyaz anu svi ná didet 
arushéza bhánüná. 
X He (Agni), lit after the lovely dawns, shone like the sky 
with his red splendour. 
II, 29,6; IV, 58.7; L 114, 5; V, 59, 55 12, 2; 12, 6; 
VT, 8, 1. io. E 
VI, 48, 6. syávásu arusháZ vz/shá. i 
In the dark (nights) the red hero (Agni). Cf. III, 7, 5. 
In one passage vz/shan arushá is intended for fire in the 
shape of lightning. 
X, 89, 9. ní amítreshu vadhám indra tümram vréshan 
vréshavam arushám sisîhi, . A 
Whet, O strong Indra, the heavy strong red weapon, 
against the enemies. 
X, 43, 9. üt gayatam parasú% gyotisha sahá—ví rokatam 
arusháZ bhânúnâ súki%. 
May the axe (the thunderbolt) appear with the light— 
may the xed one blaze forth, bright with splendour. 
X, 1,6; VI, 3,6. 


X, 20, 9. krishuáA svetá% arushá% yma% asya bradhnáZ 3: 
rigrah uta sózaA. - A 
His (Agni’s) path is black, white, red, bright, reddish, 7 
and yellow. | 
= Here it is extremely difficult to keep all the colours 4 
distinct. | 


Arushá is frequently applied to Soma, particularly in the 
gth Mandala. There we read: 

1X, 8,6. arusháZ hári. 1X, 71, 7. arusháZ divá% kavíZ 
vrisha. IX, 74,1. v&giarusháZ. IX, 82, 1. arusháZ vrésha | 


hariZ. IX, 89,3. hárim arushám. i 
IX, 111, 1. arusháZ háriZ. See also IX, 25, 5; 61,21. 1 

In IX, 72, 1, arushá seems used as a substantive in the i 

sense of red-horse. UNE 
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Professor Spiegel, in his important review of my transla- 
tion (Heidelberger Jahrbücher, 1870, p. 104), points out 
that aurusha in Zend means white, so that it would seem as 


if the original meaning of arusha had been bright, bright 


like fire, and thus red. 


ARUSHÁ, AS AN APPELLATIVE. 


Arushá is used as an appellative, and in the following 
senses: : 

1. The one red-horse of the Sun, the two or more red- 
horses of Agni. $ 

I, 6, 1. yuñgánti bradhnám arushám. 

They yoke the bright red-horse (the Sun). 

I, 94, 10. yát áyuktháZ arush& róhità ráthe. 

When thou (Agni) hadst yoked the two red-horses and 
the two ruddy horses to the chariot. I, 146, 2. 

II, 10, 2. sruy&z agniz—havam me—syava rátham vaha- 
ta% rohita và utá arushá. 

Mayest thou, Agni, hear my call, whether the two black, 
or the two ruddy, or the two red-horses carry you. 

Here three kinds of colours are clearly distinguished, 
and an intentional difference is made between róhita and 

IV, 6, 9. tava tyé agne haríta/—róhitása/—arushása/ 
vríshazaZ. . 
- To thee (Agni) belong these bays, these ruddy, these red- 
horses, the stallions. : ; 

Here, again, three kinds of horses are distinguished— 
Haríts, Róhitas, and Arushás. 

VIII, 34, 17. yé rigrih vata-ramhasak arushâsa% raghu- 
syádaZ. ea 

Here arushá may be the subject, and the rest adjectives ; 
but it is also: possible to take all the words as adjectives, 
referring them to 4su in the next verse. The fact that rigra 
likewise expresses a. peculiar red colour, is no objection, as 
may be seen from I, 6, 1; 94, 10. : 

VII, 42, 2. yubkshvá—harítaZ roh{tak £a yé và sádman 
arusháZ, 
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Yoke (O Agni) the bays, and the ruddy horses, or the 
red-horses which are in thy stable. VII, 16, 2. 

2. The cloud, represented as one of the horses of the 
Maruts. 

I, 85, 5. utá arushásya vi syanti dháráZ. ; 

(When you go to. the battle, O Maruts), the streams of 
the red (horse) flow off. 

V, 56, 7. uta syáA vag arusháZ. 

This strong red-horse,—meant for one of the horses of 
the Maruts, but, at the same time, as sending rain. 


ARUSHA, AS THE PROPER NAME OF A SOLAR DEITY. 


Besides the passages in which arushá is used either as an 
adjective, in the sense of red, or as an appellative, meaning 
some kind of horse, there are others in which, as I pointed 
out in my Essay on Comparative Mythology, Arusha 
occurs as a proper name, as the name of a solar deity, as 
the bright deity of the morning (Morgenroth) My inter- 
pretation of some of these passages has been contested, nor ` 
shall I deny that in some of them a different interpretation 
is possible, and that in looking for traces of Arushá, as a 
Vedic deity, representing the morning or the rising sun, and 
containing, as I endeavoured to show, the first germs of the 
Greek name of Eros, I may have seen more indications of 
the presence of that deity in the Veda than others would ay 
feel inclined to acknowledge. Yet in going over the same d D. 
| ground again, I think that even verses which for a time I 4 
E felt inclined to surrender, yield a better sense, if we take the | 

word arushá, which occurs in them as a substantive, as the 
‘ name of a matutinal deity, than if we look upon it as an 

adjective or a mere appellative. It might be said. that . 

wherever this arushá occurs, apparently as the name of a 
deity, we ouglit to supply Agni or Indra or Sürya. This is 
E true to a certain extent, for the sun, or the light of the 
| morning, or the bright sky form no doubt the substance and 


| . ® Chips from a German Workshop, znd 'ed., vol. ii, p. 137 seq. 
| Selected Essays, vol. i, p. 444. 
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subject-matter of this deity. But the same applies to man 69) H 


other names originally intended for these conceptions, bu 
which, nevertheless, in the course of time, became inde- 
pendent names of independent deities. In our passage 
I, 6, 1, yufigánti bradhnám arushám, we may retain for. 
arushá the appellative power of steed or red-steed, but if we 
could ask the poet what he meant by this red-steed, or if 
we ask ourselves what we can possibly understand by it, 
the answer would be, the morning sun, or the light of the 
morning. In other passages, however, this meaning of red- 
steed is really no longer applicable, and we can only 
translate Arushá by the Red, understanding by this name 
the deity of the morning or of the morning sun, the later 
Aruza. t i i 

VII, 71, 1. ápa svásu% ushása% nák gihîte rívákti krish- 
nih arushâya pánthám. 

The Night retires from her sister, the Dawn; the Dark: 
one yields the path to the Red one, i. e. the red morning. 

Here Arusha shares the same half-mythological character 
as Ushas. Where we should speak of dawn and morning 
as mere periods of time, the Vedic poet speaks of them as 
living and intelligent beings, half human, half divine, as 
powers of nature capable of understanding his prayers, and 
powerful enough to reward his praises. I do not think 
therefore that we need hesitate to take Arushá in this 


' passage as a proper name of the morning, or of the morning 


sun, to whom the dark goddess, the Night, yields the path 
when he rises in the East. 

VI, 49, 2. divá% sísum sáhasa% sünüm agním yagñásya 
ketüm arushám yágadhyai. 

To worship the child of Dyu, the son of strength, Agni, 
the light of the sacrifice, the Red one (Arushá). | 

In this verse, where the name of Agni actually occurs, it 
would be easier than in the preceding verse to translate 
arushá as an adjective, referring it either to Agni, the god 
of fire, or to yagfiásya ketám, the light of the sacrifice. 
I had myself yielded * so far to these considerations that I 


® Chips from a German Workshop, vol. ii, p. 139. - 
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gave up my former translation, and rendered this verse by le 
* to worship Agni, the child of the sky, the son of strength, 
the red light of the sacrifice*.’ But I return to my original 
translation, and I prefer to see in Arusha an independent 
name, intended, no doubt, for Agni, as the representative of 
the rising sun and, at the same time, of the sacrificial fire of 
the morning, but nevertheless as having in the mind of the 
poeta personality of his own. He is the child of Dyu; 
originally the offspring of heaven. He is the son of strength, 
originally generated by the strong rubbing of the arais, i. e. 
the wood for kindling fire. He is the light of the sacrifice, 
whether as reminding man that the time for the morning ` s 
sacrifice has come, or as himself lighting the sacrifice on the ' 
Eastern altar of the sky. He is Arushá, originally as 
clothed in bright red colour, but gradually changed into the 
representative of the morning. We see at once, if examin- 
ing'these various expressions, how some of them, like the 
child of Dyu, are easily carried away into mythology, while 
others, such as the son of strength, or the light of the 
sacrifice, resist that unconscious metamorphosis. That 
Arushá was infected by mythology, that it had approached 
at least that point where nomina become changed into 
numina, we see by the verse immediately following : 

VI, 49, 3. arushásya duhitárá vírüpe (fti vi-rdpe) strbhiZ 
anya pipisé stiraz any&. ; 

There are two different daughters of Arushá; the one N^ 
is clad in stars, the other belongs to the sun, or is the 13 
wife of Svar. à 

Here Arushá is clearly a mythological being, like Agni 
| or Savitar or Vaisvánara ; and if Day and Night are called 
Li his daughters, he, too, can hardly have been conceived | 
di otherwise than as endowed with human attributes, as | 
li the child of Dyu, as the father of Day and Night, and 
| not as a mere period of time, not as a mere cause or 
effect. : 

IV, 15, 6. tám árvantam ná sánasím arushám ná divá% 
sisum marmzzeyánte divé-dive. 

To NUNC 
a Journal of the Royal Asiatic Society, 1867, p. 204. 
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They trim the fire day by day, like a strong horse, like 
Arusha, the child of Dyu. 

Here, too, Arushá, the child of Dyu, has to be taken as 
a personal character, and, if the ná after arushám is right, a 
' distinction is clearly made between Agni, the sacrificial fire, 
to whom the- hymn is addressed, and Arusha, the child of 
heaven, the pure and bright morning, here used as a simile 
for the cleaning or trimming of the fire on the altar. 

V, 47, 3. arusháZ su-parzáZ. 

Arushá, the morning sun, with beautiful wings. 


p 


THE FEMININE ÁRUSHÍ, AS AN ADJECTIVE. 


Arushi, like arushá, is used as an adjective, in the same 
sense as arushá, i. e. red : 

III, 55, 11. syávi £a yát arushi ka svásárau. 

As the dark and the red are sisters.. 

I, 92, 1 and 2. gåva% árushî% and árushiz gah. 

The red cows of the dawn. 

I, 92, 2. rásantam bhánüm Arushiz asisrayuZ. 

The red dawns obtained bright splendour. 

Here ushásaZ, the dawns, occur in the same line, so that 
we may take árushiZ either as an adjective, referring to the 
dawns, or as a substantive, as a name ‘of the dawn or of 
her cows. ENT 

k ) ^n I, 30, 21. ásve ná Zitre arushi. 
fy Thou beautiful red dawn, thou, like a mare. 

Here, too, the vocative arushi is probably to be taken as 
an adjective, particularly if we consider the next following 
verse: mA. 

IV, 52, 2. ásvá-iva itr’ árushi mátü gavam zitá-vari 
sákhá abhüt asvino/ ush&Z. 
| The dawn, beautiful and red, like a mare, the mother of 
i the cows (days), the never-failing, she became the friend 
Í ; .of the Asvins. : 
| X, 5, 5. saptá svásrth árushiZ. 

} The seven red sisters. 
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THE FEMININE ÁRUSHÎ, AS A SUBSTANTIVE. 


If used as a substantive, árushî seems to mean the dawn. 
It is likewise used as a name of the horses of Agni, Indra, 
and Soma; also as a name for mare in general, 

It means dawn in X, 8, 3, though the text points here so 
clearly to the dawn, and the very name of dawn is men- 
tioned so immediately after, that this one passage seems 
hardly sufficient to establish the use of árushî as a recog- 
nised name of the dawn. Other passages, however, would 
likewise gain in perspicuity, if we took árushî by itself as 
a name of the dawn, just as we had to admit in several 
passages arushá by itself as a name of the morning. Cf. I, 
7I, I. 

Árushi means the horses of Agni, in I, 14, 12: 

yukshvá hí arushiZ ráthe harítaz deva rohíta%. 

Yoke, O god (Agni), the red-horses to the chariot, the 
bays, the ruddy. 

I, 72, 10. prá nifi£ agne árushiz agánan. 

They knew the red-horses, Agni, coming down. VIII, 
69, 5. 

Soma, as we saw, was frequently spoken of as arüsháZ 
háriZ. 

In IX, 111, 2, tridhátubhiz árushibhiZ seems to refer 

: to the same red-horses of Soma, though this is not quite 
clear. 

The passages where árusht means simply a mare, without 
any reference to colour, are VIII, 68, 18, and VIII, 55» 3: 

It is curious that Arushá, which in the Veda means red, 
should, as pointed out before, in its Zend form aurusha, 
mean white. That in-the Veda it means red, and not white, 
is shown, for instance, by X, 20, 9, where svetá, the name 
for white, is mentioned by the side of arushá. Most likely 
arusha meant originally brilliant, and became fixed with 
different shades of brilliancy in Sanskrit and Persian. 
Arusha Presupposes a form ar-vas, and is derived from a 
root ar in the sense of tunning or rushing. See Chips 
from a German Workshop, vol. ii, pp. 135,137, —— 
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Having thus explained the different meanings of arushá 
and árushí in the Rig-veda, I feel it incumbent, at least for 
once, to explain the reasons why I differ from the classifi- 


. cation of Vedic passages as given in the Dictionary pub- 


lished by Boehtlingk and Roth. Here, too, the passages 
in which arushá is used as an adjective are very properly 
separated from those in which it appears as a substantive. 
To begin with the first, it is said that *arushá means ruddy, 
the colour of Agni and his horses; he (Agni) himself appears 
as a red-horse.’ In support of this, the following passages 
are quoted : ; 

- III, 1, 4. ávardhayan su-bhágam saptá yahvi# svetám 
gaghanam arushám mahi-tva, sisum ná gatam abhi áruZ 
ásvâ%. Here, however, it is only said that Agni was born 
brilliant-white*, and grew red, that the horses came to him 
as they come to a new-born foal. Agni himself is not called 
a red-horse. 

III, 7, 5. Here, again, vzfshza£ arushásya is no doubt 
meant for Agni. But vréshan by itself does not mean 
horse, though it is added to different names of horses to 
qualify them as male horses; cf. VII, 69, 1, à vam rátha% 
vríshabhi& yâtu ásvaiz, may your chariot come near 
with powerful horses, i.e. with stallions. See note to I, 
85, 12. We are therefore not justified in translating arushá 
vréshan by red-horse, but only by the red male, or the red 
hero. 

In III, 31, 3, agni% gagñe guhva régamâna% maháZ putrán 
arushásya pra-yákshe, I do not venture to Say who is meant 
by the maháZ putrán arushásya, whether Adityas or Maruts, 
but hardly the sons of Agni, as Agni himself is mentioned 
as only born. But, even if it were so, the father of these 
sons (putra) could hardly be intended here for a horse. - 

IV, 6, 9. tava tyé agne harítaZ ghzita-snáZ róhitásaZ 
vigu-Afikah su-áñka%, arushdsak vréshanah 7 igu-mushk&A. 
Here, so far from Agni being represented as a red-horse, 
his different horses, the Haríts or báys, the Róhitas or 
NR 1 0 1 0C e 


a See V, x, 4. svetá% vag gáyate ágre áhnám. X, 1, 6. arushá% 


Såtáh padé (/AyàA. 
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ruddy, and the arushásaZ vz£shazaZ, the red stallions, are + 
distinctly mentioned. Here vzZshan may be translated by 
stallion, instead of simply by male, because arushá is here a 
substantive, the name of a horse. 

V, 1,5. gánish/a hi gényaZ ágre áhnàm hitáZ hitéshu 
arusháZ váneshu. Here arusháZ is simply an adjective, red, 
referring to Agni, who is understood throughout the hymn 
to be the object of praise. He is said to be kind to those 
who are kind to him, and to be red in the woods, i.e. 
brilliant in the wood which he consumes; cf. III, 29, 6. 
Nothing is said about his equine nature. 

In V, 12, 2 and 6, VI, 48, 6, we have again simply arushá 
vrishan, which does not mean the red-horse, but the red 
male, the red hero, i. e. Agni. 

In VI, 49, 2, divá% sísum sáhasaZ sünüm agním yag/íásya 
ketüm arushám ydgadhyai, there is no trace of Agni being 
conceived as a horse. He is called the child of the sky or 
of Dyu, the son of strength (who is produced by strong 
rubbing of wood), the light or the beacon of the sacrifice, 
and lastly Arushá, which, for reasons stated above, I take 
to be used here as a name. 

Next follow the passages in which, according to Professor 
Roth, arushá, as an adjective,is said to be applied to the 
horses, cows, and other teams of the gods, particularly of 
the dawn, the Asvins, and Brzhaspati. 

I, 118, 5. pari vam ásvâ% vápushaZ patangáZ váyaA T 
vahantu arusháZ abhike. Here we find the váya% arush% i 
of the Asvins, which it is better to translate by red birds, as a” 
immediately before the winged horses are mentioned. In 
fact, whenever arushá is applied to the vehicle of the Asvins, 
it is to be understood of these red birds, IV, 43, 6. 

In I, 92, 1 and 2 (not 20), árushi occurs three times, 
referring twice to the cows of the dawn, once to the dawn 
herself. 

In IV, 15, 6, tám árvantam ná sánasím arushám ná divá% 
sísum marmzzzyánte divé-dive, arushá does not refer to the | 
horse or any other animal of Agni. The verse speaks of a i 
horse by way of comparison only, and says that the sacrificers as | 

clean or trim Agni, the fire, as people clean a horse, We E 
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cannot join arushám in the next páda with árvantam in the 
preceding páda, for the second ná would then be without 
any construction. The construction is certainly not easy, 
but Ithink it is safer to translate: they trim him (Agni), 
day by day, as they clean a strong horse, as they clean 
Arushá, the child of Dyu. In fact, as far as I know, arushá 
is never used as the name of the one single horse belonging 
to Agni, but always of two or more. 

In HI, 31, 21, antár (fti) krzshz&n arushatZ dh&ma bhi% 
gát, dháma bhi% is said to mean flames of lightning. But 
dháman in the Rig-veda does not mean flames, and it 
seems better to translate, with thy red companies, scil.“ 
the Maruts. 

That arushá in one or two passages means the red cloud, 
is true. But in X, 43, 9, arushá refers to the thunderbolt 
mentioned in the same verse; and in I, 114, 5, everything 
refers to Rudra, and not to a red cloud, in the proper sense 
of the word. 

Further on, where the meanings attributable to árushi in 
the Veda are collected, it is said that árushi means a red 
mare, also the teams of Agni and Ushas. Now, here, 
surely, a distinction should have been made between those 
passages in which árushi means a real horse, and those 
where it expresses the imaginary steeds of Agni. The 
former, it should be observed, occur in one Mandala only, 
and in places of somewhat doubtful authority, in VIII, 55, 
3, a Valakhilya hymn, and in VIII, 68, 18, a danastuti or 
panegyric. Besides, no passage is given where árushi means 
the horses of the dawn, and I doubt whether such a passage 
exists, while the one verse where drushi is really used for 
the horses of Indra, is not mentioned at all. Lastly, two 
passages are set apart where árushí is supposed to mean 
flames. Now, it may be perfectly true that the red-horses 
of Agni are meant for flames, just as the red-horses of Indra 
may be the rays of the sun. But, in that case, the red- 
horses of Agni should always have been thus translated, or 
rather interpreted, and not in one passage only. In IX, 
11I, 2, árushí is said to mean flames, but no further light is 
thrown upon that very difficult passage. 
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Note 2, Pari tasthüshaZ. I take this form as a nomi- 4 
native plural like ÁbibhyushaZ, I, 11, 5, tvàm deváZ ábi- . 
bhyushaZ tugyámánásaZ ávishuZ, ‘the gods, stirred up, 
came to thee, not fearing ; and like dadüshaZ, I, 54, 8, yé 
te indra dadüshaZ vardháyanti mahi kshatrám, ‘ who giving 
or by their gifts increase thy great power, O Indra. Here 
we might possibly take it as a gen. sing. referring- to te, but 
dadivan is far more appropriate as an epithet of the sacrificer 
than of the god. (See Benfey, Vocativ, p. 24; and Hermes, 
p.16.) Itis well known among Sanskrit scholars that Pro- 
fessor Whitney, in reviewing my translation, declared that 
the participial form tasthushaZ had no right to be anything 
but an accusative plural or a genitive or ablative singular. 
(See Chips from a German Workshop, vol. iv, p. 508.) Dr. 
Kern, however, in his translation of the Brzhat-Samhita 
had shown long before that nom. plur. such as vidushaZ are 
by no means rare, even in the Mahábhárata and kindred 
works. Dr. Lanman (Journ. Americ. Or. Soc. X, p. 513) 
has now entered abibhyushaZ as a nom. plur., but he prefers 
to take tasthushaZ as an acc. plural, so that we should have 
to translate fárantam pari tasthüshaZ by *walking round . 
those who stand.’ This may be grammatically possible ; 
but who could be meant by tasthushaZ, standing ones? 
And; secondly, is it usual in Vedic Sanskrit to say karati 
pari tam, he walks round him?’ We find pari tazz yáti, or 
tam pari yáti, but hardly yati pari tam, ‘he goes round him, \ 
except when pari stands independent of the verb and means i À 
‘around, e.g. IX, 72,8, pavasva pári párthivam ragak. Tt i$ c P 
more difficult to decide whether we should adopt Ludwig's | 
interpretation, who takes pari tasthushaZ in the sense of 
‘away from what is firm. This is correct grammatically, and 
tasthivat, as opposed to &ágat, is often used in the sense of 
what is immovable. But is it ever used in that sense by 
itself? I doubt it, though I may add in support of it such 
a passage as I, 191, 9, ut apaptat asaü süryaZ....AdityáZ 
párvatebhyaZ, a verse where thé expression visvádzzshzaZ 
adzzsh/ah& is analogous to our ketüm krínván aketave, I 
therefore retain pari tasthushaZ as a nom. plural in the sense 7 T 
of standing around, circumstantes, possibly of parifara, kie. 
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attendants. ParishzZána or sthána comes to mean an 
abode, and paritasthivantas would be bystanders, attend- 
ants, the people, in fact, who are supposed to harness the 
horse. 

Though I do not assign great weight to” interpretations 
of hymns, as given by the Bráhmazas, I may mention that 
in the Taitt, Br. III, 9, 4, 1, paritasthushaZ is explained as a 
nom. plur., ime vai lokáZ. paritasthushaZ, while Sayava in ^ 
his commentary (Sáma-veda II, 6, 3, 12, 1) has parito+va- 
sthità lokatrayavartinaZ. prázina/. 


Note 3. Ró£ante rofanád. A similar expression occurs 
III, 61, 5, where it is said of Ushas, the dawn, that she 
lighted the lights in the sky, prá rokana ruruke razvá- 
sandzk. ; 


Verse 2. 


WILSON: They (the charioteers) harness. to his car 
his two desirable coursers, placed on either hand, bay- 
coloured, high-spirited, chief-bearing. ; 

BENFEY: Die lieben Falben schirren sie zu beiden Seiten 
des Wagens an, braune, kühne, held-tragende. 

LUDWIG: Sie spannen seine lieblichen falben an den 
wagen mit auseinandergehenden seiten, die blutroten, 
mutigen, helden-bringenden. 


Note 1. Although. no name -is given; the-pronoun asya 
clearly refers to: Indra, for it is he to whom .-the.two “bays” 


«belong. The next verse, therefore, must likewise be taken 


as addressed.to Indra, and not to the sun or the. morning- 
red, spoken of as a horse or. a chariot. in. the first verse. 1 
Vipakshasá is well explained by Sáyaza, vividhe pakshasi! 
rathasya pársvau yayos tau vipakshasau, rathasya dvayoZ 
pársvayor yogitav ity artha/. The only doubt is whether 
it refers to the two sides of the chariot, or of the principal 
horse. That horses were sometimes yoked so that one 
should act as leader, and two should be harnessed on each. 


side, we see in I, 39, 6, note. 
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‘Verse 3, 

WILsoN : Mortals; you owe your (daily) birth (to such 
an Indra), who, with the rays of the morning, gives sense to 
the senseless, ànd to the formless, form. 

BENFEY: Licht machend—Manner!—das Dunkele und 
kenntlich das Unkenntliche, entsprangst.du mit dem Mor- 


- genroth. 


Lupwic: Sichtbarkeit schaffend dem. unsichtbaren, 
gestalt o schmuckreiche (Marut) dem gestaltlosen, wurdet 
ihr mit den Ushas zusammen geboren. 

Note 1, In the TB. III, 9, 4, several of these mantras are 
enjoined for the Asvamedha. When the banner (dhvaya) 
is fastened, this verse is to be used, because ketu was 
supposed to mean a banner. The vocative maryâ%, which 
I have translated by O men, had evidently become a mere 
exclamation at a very.early time. Even in our passage it 
is clear that the poet does not address any men in particular, 
for he addresses Indra, nor is marya used in the general 

| sense of men. It means males, or male offspring. It 
sounds more like some kind of asseveration or oath, like the 
Latin mehercle, or like the English O ye powers, and it is 
therefore quoted as a nipáta or particle in the Vag. Pratis. 
II,16. It can hardly betaken here as addressed to the Maruts, 
though the Maruts are the subject of the next verse. Kluge 
in Kuhn’s Zeitschrift, vol. xxv, p. 309, points out that maryaz 
as an interjection does not occur again in the Rig-veda. But 
the Rig-veda contains many words which occur once only, 
and the author of Vag. Prátisákhya is no mean authority. 
See also Tavdya Brahm. VII, 6,5. If Dr. Kluge proposes to 


read máryái as a dative (like Axe) he knows, of course, that 


such a form does not only never occur again in the Rig-veda, 
but never in the whole of Sanskrit literature, Grassmann and 
Lanman (N. I., p. 339) both seem to imagine that the Pada 
text has marya, butit has maryâ%, and noaccent. If mary 
had the accent, we might possibly translate, * the youths, i. e. 
the Maruts, made,’ taking kzzvan for akrinvan, or the more 
usual akurvan ; but in that case the transition to agáyatháZ 
would be very sudden. See, however, I, 6, 7. 
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Sayama explains it maryáZ, manushyàZ! idam Askaryam 
pasyata. Another explanation of this verse, which evi- 
dently troubled the ancient commentators as much as us, 
is, * O mortal, i. e. O sun (dying daily), thou hast been born 
with the dawn.’ : 

Note 2. UshádbhiZ, an instrumental plural which attracted 
the attention of the author of the Várttika to Paw. VII, 4, 
48. It occurs but once, but the regular form, ushobhiZ, 
does not occur at all in the Rig-veda. The same grammarian 
mentions más, month, as changing the final s of its base into 
d before bhis. This, too, is confirmed by RV. II, 24, 5, 
where mádbhíZ occurs. Two other words, svavas, offering 
good protection, and svatavas, of independent ‘strength, 
mentioned. together as liable ‘to the same change, do not 
occur with bhi% in the Rig-veda, but the forms svavadbhiZ 
and svatavadbhiZ probably occurred in some other Vedic 
writings. SvatavadbhyaZ has been pointed out by Professor 
Aufrecht in the Vágasan. Samhita XXIV, 16, and svatavo- 
bhya#in Satap. Br. 11, 5, 1,14. That the nom. svaván, which 
is always trisyllabic, is not to be divided into sva-van, 
as. proposed by .Sákalya, but into su-aván, is implied by 


Siddhánta-Kaumudi. That the final n of the nom. su-aván 
disappeared before semi-vowels is confirmed by the Sákala- 
prátisákhya, Sütra 287 ; see also Vágasan. Prátis. III, Stitra 
135 (Weber, Ind. Stud. vol. iv, p. 206). On the proper 
division of su-avas, see Aufrecht, Zeitschrift der Deutschen 
Morgenlándischen Gesellschaft, vol. xiii, p. 499. 


Verse 4. 


WILSON: "Thereafter, verily those who bear names 
invoked in holy rites (the Maruts), having seen the rain 
about to be engendered, instigated him to resume his 
embryo condition (in the clouds). 

"BENFEY: Sodann von freien Stücken gleich erregen 
wieder Schwangerschaft die heilgen Namen tragenden. 

LUDWIG: Da haben nämlich in ihrer göttlichen weise 


dise der Prisni leibesfrucht gebracht, opfer verdienenden 


namen erwerbend. 
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Note 1, At must here take vyüha and be pronounced as 
an iambus. "This is exceptional with át, but there are at 
least two other passages where the same pronunciation is 
necessary. I, 148, 4, at.rokate vane å vi-bha-va, though 
. in the line immediately following it is monosyllabic. Also 
in V, 7, 10, at agne áprizataZ. 

Note 2. Svadha, literally one's own place, afterwards, 
one's own nature. It was a great triumph for the science 
of Comparative Philology that, long before the existence of 
such a word as svadhà in Sanskrit was known, it should 
have been postulated by Professor Benfey in his Griechisches 
Wurzellexicon, published in 1839, and in the appendix of 
1842. ,Svadhá was known, it is true, in the ordinary San- 
skrit, but there it only occurred as an exclamation used on 
presenting an oblation to the manes. It was also explained 
to mean food offered to deceased ancestors, or to be the 
name of a personification of Máyà or worldly illusion, or of 
anymph. But Professor Benfey, with great ingenuity, pos- 
tulated for Sanskrit a noun svadhá, as corresponding to the 
. Greek: é0os and the German sitte, O. H. G. sit-u, Gothic 
Sid-u. The noun svadh& has since been discovered in the 

Veda, where it occurs very frequently ; and its true meaning 
in many passages where native tradition had entirely mis- 
understood it, has really been restored by means of its 
etymological identification with the Greek ¿ĝos or 700s. See 
Kuhn's Zeitschrift, vol. ii, p. 134 ; vol. xii, p. 158. 

The expressions ánu svadh4m and svadhám ánu are of 
frequent occurrence. They mean, according to the nature 
or character of the persons spoken of, and may be trans- 
lated by as usual, or according to a person’s wont. Thus in 
our passage we may translate, The Maruts are born again, 
i.e. as soon as Indra appeared with the dawn, according to 
their wont; they are always born as soon as Indra appears, 
for such is their nature. 

I, 165, 5. indra svadhám ánu hi na% babhütha. 

For, Indra, according to thy wont, thou art with us. 

VIII, 20, 7. svadh4m ánu srlyam náraZ—váhante. 


"According to their wont, the men (the Maruts) carry 


splendour. 
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* Thou hast grown (Indra) according to thy nature. 
IV, 33, 6. anu svadhám zzbhávaZ gagmuk etám. 
According to their nature, the Azbhus went to her, scil. | 
the cow; or, according to this their nature, they came. | 
IV, 52, 6; I, 33, 11; 1, 88, 6; VII, 56, 13 ; ITI, 51, rr. 
In all these passages svadh& may be rendered by manner, 
habit, usage, and anu svadhám would seem to correspond to 
the Greek é£ é0ovs. Yet the history of these words in 
Sanskrit and Greek has not been exactly the same. F irst 
of all we observe in Greek a division between ¿ĝos and 700s, edo» 
and whereas the former comes very near in meaning to the 
PN Sanskrit svadhá, the latter shows in Homer a much more | 
primitive and material sense. It means in Homer, not a | 
person's own nature, but the own place, for instance, of 
animals, the haunts of hotses, lions, fish ; in Hesiod, also of. 
men. Hom. Il. XV, 268, werd T 40a kal vouàv immov, loca 
consueta et pascua. Svadha in the Veda does not occur 
in that sense, although etymologically it might take the 
meaning of one's own place: cf. dhá-man, familia, &c. 
Whether in Greek 70s, from meaning lair, haunt, home, 
came, like vouds and véuos, to mean habit, manner, character, 
which would be quite possible, or whether 700s in that 
meaning represents a second start from the same point, 
which in Sanskrit was fixed in svadhá, is impossible to 
determine. In Sanskrit svadh& clearly shows the meaning 
of one's own nature, power, disposition. It does not mean 
power or nature in general, but always the power of some 
E) one, the peculiarity, the individuality of a person. This 
will appear from the following passages: , 
II, 3, 8. tisráz devi svadháyá barhíZ & idám áZZZidram 


M. [We 


pantu. 
May the three goddesses protect by their power the 
i sacred pile unbroken. 


Le 


D. IV, 13, 5. káyå yâti svadháåyâ. 

By what inherent power does he (the Sun) move on? 

IV, 26, 4. a£akráyá svadháyâ. 

By a power which requires no chariot, i.e. by himself 


Y we without a chariot. 
3 LY The same expression occurs again X, 27, 19. 
tdi 
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In some places the verb mad, to delight, joined with 
svadhaya, seems to mean to revel in his strength, to be 
proud of his might. 

V, 32, 4. svadháyà mádantam. 

Vritra who delights in his strength. 

VII, 47, 3. svadháyá mádanti/. 

The waters who delight in their strength. See X, 124, 8. 

In other passages, however, as we shall see, the same 
phrase (and this is rather unusual) requires to be taken in 
a different sense, so as to mean to rejoice in food. 

T, 164, 38; III, 17, 5. 

III, 35, 10. indra piba svadháyà Ait sutásya agné£ va 
pahi gihvaya yagatra. 

Indra drink of the libation by thyself (by thy own power), 
or with the tongue of Agni, O worshipful. 

To drink with the tongue of Agni is a bold but not 
unusual expression. V, 51,2. agnéZ pibata gihváyá. X, 
15, 3. 

I, 165, 6. kva sya va% maruta% svadhá ásit yát mam ékam 
sam-ádhatta ahi-hátye. 

Where was that custom of yours, O Maruts, when you 
left me alone in the killing of Ahi? 

VII, 8, 3. kaya na% agne ví vasa% su-vzzktím kam ty (iti) 
svadham 7inava% sasyamanah. 

In what character dost thou light up our work, and what 
character dost thou assume, when thou art praised? 

IV, 58, 4; IV, 45, 6. 

I, 64, 4. sákám gagñire svadháyà. : 

They (the Maruts) were born together, according to their 
nature; very much like anu svadhám, I, 6, 4. One can 
hardly render it here by ‘they were born by their own 
strength, or ‘by spontaneous generation.’ 

In other passages, however, svadháyà, meaning originally 
by its own power, or nature, comes to mean, by itself, 
sponte sua. 

VII, 78, 4. & asthát rátham svadháyà yugyámánam. 

She, the dawn, mounted the chariot which was harnessed 
by itself, by its own power, without requiring the assistance 
of people to put the horses to. 
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X, 129, 2. anit avatdm svadhaya tat ékam. 

That only One breathed breathlessly (or freely) by its 
own strength, i.e. by itself. 

In the same sense svadhábhi/ is used in several passages : 

I, 113, 13. am tà Zarati svadh&bhi/. 

The immortal Dawn moves along by her own strength, 
i.e. by herself. 

VIII, 10, 6. yát và svadhábhiZ adhi-tíshZZathaZ rátham. 

Or whether ye mount your chariot by your own strength, 
ye Asvins. 

L 164, 30. giváA mrtdsya harati svadhábhiz ámartya/ 
33. mártyena sá-yoni4. 

The living moves by the powers of the dead, the immortal 
is the brother of the mortal. III, 26, 8; V, 6o, 4. 

There are doubtful passages, such as I, 180, 6, in which 
the meaning of svadhábhiZ, too, is doubtful. In VI, 2, 8, 
svadhá looks like an adverb, instead of svadháyâ, and would 
then refer to párigmá. The same applies to VIII, 32,6. 

But svadh# means also food, lit. one's own portion, the 
sacrificial offering due to each god, and lastly, food in 
general. 

I, 108, 12. yát indrágni (ti) vit-ita süryasya mádhye diváZ 
svadháyá madayethe (fti). 

Whether you, Indra and Agni, delight in your food at 
the rising of the sun or at midday. 

X, 15, 12. tvám agne itá% gáta-vedaZ ávàt havyáni 
surabhigi kz;tvi, prá adâ% pitz-bhyaZ svadháyá té akshan 
addhí tvám deva prá-yatà havimshi. 13. yé ka ihá pitdrah 
yé ka nd ihá y&n £a vidmá yan ûm (fti) ka nd pra-vidma, 
tvám vettha yáti té gáta-vedaz svadhübhiZ yaghdm sú- 
| kritam gushasva. 14. yé agni-dagdhâ% yé ánagni-dagdhâ% 
| mádhye divá% svadháyå mádáyante, tébhi% sva-ráz ásu- 
| nitim etám yathá-vasám tanvàm kalpayasva. : 

I2. Thou, O Agni Gátavedas, hast carried, when im- 
plored, the offerings which thou hast rendered sweet: thou 
hast given them to the fathers, they fed on their share. 
Eat thou, O god, the proffered oblations. 13. Our fathers 
Who are here, and those who are not here, our fathers whom 


We know and those whom we do not know, thou knowest 
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ie dg how many they are, O Gátavedas, accept the well-made js 

if i sacrifice with the sacrificial portions. 14. They who, whe- 

E |t ther burnt by fire or not burnt by fire, rejoice in their 

offering in the midst of heaven, give to them, O king, that 

A life, and thy (their) own body, according to thy will. 

LN III, 4, 7. saptá przkshásaZ svadháyà madanti. 

4 The seven horses delight in their food. 

E g l X, 14, 7. ubhá râgânâ svadháyà madanta. 

i The two kings delighting in their food. 

EE n AEN f TAN ier P 1 

i | IX, 113, 10. yátra kámá/ ni-kâmâ% £a, yátra bradhnásya 
| 


vishzápam, svadha ka yátra trípti% £a tátra mám amrétam 
kzzdht. s 
Where wishes and desires are, where the cup of the bright 
Soma is (or, where the highest place of the sun is), where 
there is food and rejoicing, there make me immortal. 
I, 154, 4. yásya tri pürzá mádhuná padani ákshîyamâxå 
svadhaya mádanti. 
He (Vishzu) whose three places, full of sweet, imperish- 
able, delight or abound in food. 
V, 34, 1; II, 35,7 ; 1,168, 9; I, 176, 2. 
In the tenth book svadhi is used very much as it occurs 
in the later Sanskrit, as the name of a peculiar sacrificial rite. 
X, 14, 3. yan ka devi% vavridhü£ yé £a devün sváhá 
anyé svadháyá anyé madanti. 
Those whom the gods cherish, and those who cherish the 
gods, the one delight in Sváhá, the others in SvadhA ; or, in t 
praise and food. | 5 
Note 3. The expression garbha-tvám á-iriré is matched A 
_ by that of III, 60, 3, saudhanvandsak amrita-tvám 4 frire, | 
the Saudhanvanas (the Rzbhus) obtained immortality, or be- | 
came immortal. I do not think that punar erire can mean, | 
as Ludwig supposes, they pushed away their state of garbha. | 
The idea that the Maruts assumed the form of a garbha, | 
lit. of an embryo ora new-born child, is only meant to ex- | 
| press that they were born, or that the storms burst forth | 
from the womb of the sky as soon as Indra arises to do | 
battle against the demon of darkness. Thus we read, 
I, 134, 4, áranayaZ marttah vaksházábhyaZ, Thou, Vayu, 
hast produced the Maruts from the bowels (of the sky). 
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As assisting Indra in this battle, the Maruts, whose name 
retained for a long time its purely appellative meaning of 
storms, attained their rank as deities by the side of Indra. 
or, as the poet expresses it, they assumed their sacred 
name. This seems to be the whole meaning of the later 
legend that the Maruts, like the Ribhus, were not originally 
gods, but became deified for their works, See also Kern, 
Translation of Brzhat-samhita, p. 117,note. 

Other explanations are: they made that which was born 
within the cloud into a garbha or embryo; or, they arose 
with Aditya, proceeded with Savitar, and when Savitar set, 
they became again garbhas; see SAma-veda II, 2,7,2,comm. 


VAHNI. 
Verse 5. 


WILSON: Associated with the conveying Maruts, the 
traversers of places difficult of access, thou, Indra, hast dis- 
covered the cows hidden in the cave. 

BENFEY: Mit den die Festen brechenden, den Stiirm- 
enden fandst, Indra, du die Kühe in der Grotte gar. 

LuDWIG: Und mit denen, die das feste sogar anbrechen, 
selbst im versteck, o Indra, mit den priesterlichen, fandest 
du die morgenstralen auf. 

Note 1. Sáyaza explains váhnibhiz in the sense of 
MarüdbhiZ, and he tells the oft-repeated story how the 
cows were carried off by the Pazis from the world of the 
gods, and thrown into darkness, and how Indra with the 
Maruts conquered them and brought them back. Every- 
body seems to have accepted this explanation of Sáyaza, 
and I myself do not venture to depart from it. Yet it 
Should be stated that the use of váhni as a name of the 
Maruts is by no means well established. Vahni is in fact a 
most difficult word in the Veda. In later Sanskrit it means 
fire, and is quoted also as a name of Agni, the god of fire, 
but we do not learn why a word which etymologically 
means carrier, from vah, to carry, should have assumed the 
meaning of fire. It may be that vah, which in Sanskrit, 


Greek, and Latin means chiefly to carry, expressed origin- 
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ally the idea of moving about (the German be-wegen), 
in which case váh-ni, fire, would have been formed with the 
same purpose as ag-ní, ig-nis, fire, from Sk. ag, dy-w,ag~-o, 
In Alvis-mal, V, 94, we read, kalla Vag Vanir, the Wanes 
call fire Vag, i.e. wavy. But in Sanskrit Agni is so con- 
stantly represented as the carrier of the sacrificial oblation, 
that something may also be said in favour of the Indian 
scholastic interpreters who take vahni, as applied to Agni, 
in the sense of carrier. However that may be, it admits 
of no doubt that váhni, in the Veda, is distinctly applied to 
the bright fire or light. In some passages it looks very 
much like a proper name of Agni, in his various characters 
of terrestrial and celestial light. It is used for the sacri- 
ficial fire : 

V, 50, 4. yátra váhni£ abhí-hitaZ. 

Where the sacrificial fire is placed. 

It is applied to Agni: 

VII, 7, 5. ásádi vrtá% váhniZ à-gaganvin agní% brahmd. 

The chosen light came nigh, and sat down, Agni, the 
priest. 

Here Agni is, as usual, represented as a priest, chosen 
like a priest, for the performance of the sacrifice. But, for 
that very reason, váhni may here have the meaning of 
priest, which, as we shall see, it has in many places, and 
the translation would then be more natural: He, the chosen 
minister, came near and sat down, Agni, the priest. 

VIII, 23, 3. váhniZ vindate vásu. 

Agni finds wealth (for those who offer sacrifices ?). 

More frequently váhni is applied to the celestial Agni, 
or other solar deities, where it is difficult to translate it in 
English except by an adjective : 

III, 5,1. ápa dvárá támasa/ váhniz ávar (ity âva%). 

Agni opened the two doors of darkness. 

I, 160, 3. så% váhniZ putrá% pitróZ pavitra-van punáti 
dhirak bhüvanáni máyáyaá. 

That light, the son of the two parents, full of brightness, 
the wise, brightens the world by his power. 

Agni is even called váhni-tama (IV, 1, 4), which hardly 
means more than the brightest. 
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II, 17, 4. at ródasi (iti) eyótishà váhniz 4 atanot. 

Then the bright (Indra) stretched out or filled heaven 
and earth with his light. 

II, 38, 1. üt àzz (iti) syáZ deváA savité—vahnih asthát. 

The divine Savitar, the luminous, arose. 

Besides this meaning of light or fire, however, there are 
clearly two other meanings of váhni which must be admitted 
in the Veda, first that of a carrier, vehicle, and, it may be, 
horse; secondly that of minister or priest. 

VI, 57, 3. agà£ anyásya váhnayaZ hart (iti) anyásya sám- 
bhzztà. 

LE S The bearers of the one (Püshan) are goats, the bays are 
yoked for the other (Indra). | 
I, 14, 6. ghritá-prishZ/à& mana/-yügaZ yé två váhanti | 
váhnayaZ. 
The horses with shining backs, obedient to thy will, 
which carry thee (Agni). 
VIII, 3, 23. yásmai anyé dasa práti dhüram váhanti váh- 
nayaZ. 
A horse against whom other ten horses carry a weight ; 
i.e. it requires ten horses to carry the weight which this one 
horse carries. (See X, 11, 7. váhamánaZ ásvai/.) 
IT, 37, 3. médyantu te váhnayaZ yébhiZ tyase. 
May thy horses be fat on which thou goest. II, 24, 13. 
I, 44, 13. srudhí srut-karza váhni-bhiZ. 
Agni, who hast ears to hear, hear, on thy horses. Unless 
i váhni-bhiz is joined with the words that follow, devai% 
sayáva-bhi/. 

III, 6, 2. vatyántàm te váhnayaZ saptá-eihváZ*. 

May thy seven-tongued horses be called. Here váhna- 
ya% is clearly meant for the flames of Agni, yet I doubt 
whether we should be justified in dropping the simile, 
as the plural of váhni is nowhere used in the bald sense 
of flames. 

In one passage váhni is supposed to be used as a feminine, 
or at all events applied to a feminine subject: 

VIII, 94, 1. yuktá váhniZ ráthánàm. 


hi 


d 


~ 


2 Cf, I, 58, 7. saptá euhvàZ. 
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She is yoked as the drawer of the chariots. Probably, 5 
b however, váhniZ should here be changed into váhni. l 
IEN The passages in which váhni is applied to Soma in the 
ninth and tenth Mawdalas throw little light on the subject. | 
1 (IX, 9, 6; 20, 5; 6; 36, 2; 64,19; 89,1; X, 101, 10.) | 
2 Instead of visám vispatiz, lord of men (VII, 7, 4), we find | 
| IX, 108, 10. visám váhniZ ná vispátiz. One feels inclined 
to translate here váhni% by leader, but it is more likely that 
váhni is here again the common name of Soma, and that it 
is inserted between visám ná vispátiZ, which is meant to 
form one phrase. 
. In IX, 97, 34, tisrá% vakah irayati pra váhniZ, we may 2 
take váhni as the common appellation of Soma. But it 
may also mean minister or priest, as in the passages which | 
we have now to examine. Cf. X, 11, 6. | 
For besides these passages in which váhni clearly means | 
vector, carrier, drawer, horse, there is a large class of verses 
in which it can only be translated by minister, i. e. officiating | 
minister, and, as it would seem, chiefly singer or reciter ^. 
The verb vah was used in Sanskrit in the sense of 
carrying out (ud-vah, ausführen), or performing a rite, 
particularly as applied to the reciting of hymns. Hence 
such compounds as ukthá-váhas or stóma-váhas, offering 
hymns of praise, and yag/á-vàhas. Thus we read: 
V, 79, 4. abhi yé två vibhá-vari stómaiZ grivdnti váh- 
nayaZ. 


The ministers who praise thee, splendid Dawn, with E: 
(EN 
| 


hymns. 
I, 48, 11. yé två grinánti vahnayak. 
The ministers who praise thee. | 
VII, 75, 5. usháZ u£Zati váhni-bhiZ grimana. 
The dawn lights up, praised by the ministers, 
VI, 39, 1. mandrásya kavé% divyásya váhne%. 
Of the sweet poet, of the heavenly priest . . . 
VII, 82, 4. yuv&m it yut- 
kshémasya pra-savé mit4 
kárávaZ índrávaruzá su-h 


. | 
sú prétandsu váhnayaZ yuvam | 
saval, 1sán& vásvaZ ubháyasya i 
ava havámahe. | 


4 See Taitt. Brahm, I 
adhvaryuZ. 
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We, as ministers, invoke you only in fights and battles ; 
we, as suppliants, (invoke) you for the granting of treasure ; 
we, as poets, (invoke) you, the lords of twofold wealth, you, 
Indra and Varuza, who listen to our call. 

VI, 32, 3. sá% váhni-bhiZ z/kva-bhiZ góshu sásvat mitá- 
gñu-bhi% puru-kz£tvá gigáya. 

He (Indra) was victorious often among the cows, always 
with celebrating and suppliant ministers, 

I have placed these two passages together because 
they seem to me to illustrate each other, and to show 
that although in the second passage the celebrating and 
suppliant ministers may be intended for the Maruts, yet 
no argument could be drawn from this verse in favour of 
váhni by itself meaning the Maruts. See also VIII, 6, 2; 
12,15; X,114, 2. 

IV, 21, 6. hótà yá% nak mahdn sam-várazeshu váhni/. 

The Hotar who is our great priest in the sanctuaries. 

I, 128, 4. váhniZ vedh&Z ágáyata. 

Because the wise priest (Agni) was born. 

The same name which in these passages is applied to 
Agni, is in others, and, as it will be seen, in the same 
sense, applied to Indra. 

IT, 21, 2. tuvi-gráye váhnaye. 

To the strong-voiced priest or leader. 

The fact that váhni is followed in several passages by 
ukthaí% would seem to show that the office of the váhni 
was chiefly that of recitation or of addressing prayers to 
the gods. 

III, 20, 1. agním ushásam asvínà dadhi-krém ví-ushzishu 
havate váhniZ ukthaí%. 

The priest at the break of day calls with his hymns Agni, 
Ushas, the Asvins, and Dadhikra. 


¢ I, 184, 1. ta vim adyá taá aparám huvema u£Zántyám 


ushási váhniZ ukthath. 

Let us invoke the two Asvins to-day and to-morrow, the 
priest with his hymns is there when the dawn appears. 

In a similar sense, it would seem, as váhniZ ukthaíZ, the 
Vedic poets frequently use the words váhni% ásá. This 


dsa is the instrumental singular of âs, mouth, and it is used 
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in other phrases also of the mouth as the instrument of 
praise. 

VI, 32, I. vagrive sám-tamáni vdkdmsi âså stháviràya 
taksham. 

I have shaped with my mouth blessed words to the 
wielder of the thunderbolt, the strong Indra. 

X, 115, 3. 4s váhnim na soxisha vi-rapsinam. 

He who sings with his flame as the poet with his mouth. 
See also I, 38, 14. mimthi slókam ásyé, make a song in thy 
mouth. 

Thus we find váhniZ às& in the same place in the sixth 
and seventh Mazdalas (VI, 16, 9; VII, 16, 9), in the phrase 
váhni£ asa vidú%-tara%, applied to Agni in the sense of the 
priest wise with his mouth, or taking váhniZ Asa as it were 
one word, the wise poet. 

I, 129, 5. váhniZ asa, váhni£ na% akkha. 

Indra, as a priest by his lips, as a priest coming to- 
wards us. 

From the parallelism of this passage it would seem that 
Professor Roth concluded the meaning of ásá^ to be near, 


a As, mouth, the Latin os, oris, has been derived from a root as, 
to breathe, preserved in the Sanskrit as-u, Spirit, asu-ra, endowed 
with spirit, living, the living god. Though I agree with Curtius in 
admitting a primitive root as, to breathe, from which as-u, breath, 
must have sprung, I have always hesitated about the derivation of 
âs and Asya, mouth, from the same root. I do not think, however, 
that the lengthening of the vowel in As is so great a difficulty as has 
been supposed (Kuhn, Zeitschrift, vol. xvii, p. 145). Several roots 
lengthen their vowel a, when used as substantives without derivative 
suffixes. In some cases this lengthening is restricted to the Anga 
base, as in anadváh; in others to the Anga and Pada base, as in 
visvava/, visvavadbhih, &c.; in others again it pervades the whole 
declension, as in turáshá/: (see Sanskrit Grammar, $$ 210, 208, 
175.) Among ordinary words vá£ offers a clear instance of a 
lengthened vowel. In the Veda we find risháham, VI, 14, 4, and 
ritishaham (Samhita), I, 64, rg. In X, 71, ro the Samhita has 
sabhásáhéna, the Pada sabhásahéna. We find vah in apsu-váh (Sam. 
Ved.), indra-vah, havya-váh. Sah at the end of compounds, such as 
nrz-sah, prztan4-sah, bhüri-sah, satrá-sah, vibhá-sah, sadá-sah, varies 
between a long and short 4: (see Regnier, Étude sur l'idiome du 
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or coram. In the Nighazzu, II, 16, the right reading is 
evidently ását, not ásà ; see Nirukta, ed. Satyavrata SAma- 
srami, vol. i, p.264. Ás& however, is an old variant, as may 
be seen from Rig-veda-bhashya I, 127, 8; X, 115, 3. 

I, 76, 4. praga-vata vakasa váhni% às& 4 £a huvé ní £a 
satsi ihá devaíZ. 

With words in which my people join, I, the poet, invoke; 
and thou (Agni) sittest down with the gods. 

VI, 11, 2. pávakáyà guhvá váhniZ Asi. 

Thou, a poet with a bright tongue, O Agni! 

Grassmann thinks that vahnir ásá can always be translated 
by ‘vor das Angesicht bringend, but this does not appear 
to be the case in his translation. 

The question now arises in what sense váhni is used when 
applied without further definition to certain deities. Most 
deities in the Veda are represented as driving or driven, 
and many as poets or priests. When the Asvins are called: 
váhni, VIII, 8, 12; VII, 73, 4, it may mean riders. But when 
the Visve Devas are so called, I, 3, 9, or the Azbhus, the 
exact meaning is more doubtful. The Maruts are certainly 
riders, and whatever other scholars may say to the contrary, 
it can be proved that they were supposed to sit astride on 
horseback, and to have the bridle through the horse’s 
nostrils (V, 61, 2). But if in our verse I, 6, 5, we translate 
váhni as an epithet, rider, and not only as an epithet, but 
as a name of the Maruts, we cannot support our transla- 
tion by independent evidence, but must rely partly on 
the authority of Sáyaza, partly on the general tenor of the 
text before us, where the Maruts are mentioned in the pre- 
ceding verse, and, if I am right, in the verse following also. 
On the other hand, if váhni can thus be used as a name of 


Védas, p. III.) At all events no instance has yet been pointed 
out in Sanskrit, showing the same contraction which we should 
have to admit if, as has been proposed, we derived ás from av-as, 
or from an-as. From ‘an’ we have in the Veda &ná, mouth or face, " 
I, 52,15. From as, to breathe, the Latin omen, originally os-men, 
a whisper, might likewise be derived. See Bopp, Comp. Gr. par. , 
909; Kuhn in Ind. Stud. I, 333. 
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^ 
in other phrases also of the mouth as the instrument of 


praise. 


^ e AN | ee aay 
VI, 32, I. vagrize sám-tamáni vakamsi asa sthavirdya 
LEO loe] : [2] 


E shaped with my mouth blessed words to the 
wielder of the thunderbolt, the strong Indra. 
X, 115, 3. 4sa váhnim na sofisha vi-rapsinam. 
He who sings with his flame as the poet with his mouth. 
See also I, 38, 14. mimihí slókam âsyë, make a song in thy 
mouth. 
Thus we find váhniZ asa in the same place in the sixth 
and seventh Mazdalas (VI, 16, 9; VII, 16, 9), in the phrase AP 
váhniZ asa vidüZ-taraZ, applied to Agni in the sense of the 
priest wise with his mouth, or taking våhni% ásá as it were | 
one word, the wise poet. | 
I, 129, 5. váhniZ asa, váhniZ na% ákkňa. 
Indra, as a priest by his lips, as a priest coming to- 
wards us. 
From the parallelism of this passage it would seem that 
Professor Roth concluded the meaning of ásá* to be near, 


a As, mouth, the Latin os, oris, has been derived from a root as, 
to breathe, preserved in the Sanskrit as-u, spirit, asu-ra, endowed | 
with spirit, living, the living god. Though I agree with Curtius in ! 
admitting a primitive root as, to breathe, from which as-u, breath, 
must have sprung, I have always hesitated about the derivation of A 
âs and âsya, mouth, from the same root. Ido not think, however, 
that the lengthening of the vowel in âs is so great a difficulty as has 
been supposed (Kuhn, Zeitschrift, vol. xvii, p- 145). Several roots 
lengthen their vowel a, when used as substantives without derivative 
suffixes. In some cases this lengthening is restricted to the Anea i 
base, as in anadváh ; in others to the An 5 


ase, as in anadvah gà and Pada base, as in | 
visvavaé, visvavadbhih, &c.; in others again it pervades the whole 


declension, as in turáshá/: (see Sanskrit Grammar, $$ 210, 208, 
175.) Among ordinary words vá£ offers a clear insta 
lengthened vowel. In the Ved 


ritishaham (Samhita), I, 64, 

sabhásáhéna, the Pada Sabhása 
Ved.), indra-váh, havya 
D7Z-sah, prztana-sah, b 
between a. long 


nce of a 2 
a we find zztisháham, VI, 14, 4, and 4 
I5. In X, 71, ro the Samhita has j 
héna. We find vah in apsu-váh (Sám. 
-vah. Sah atthe end of compounds, such as 


hüri-sah, satrá-sah, vibhá-sah, sada-sah, varies 


and short 4: (see Regnier, Etude sur l'idiome du 
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or coram. In the Nighaz/u, IT, 16, the right reading is 
evidently ását, not ásá ; see Nirukta, ed. Satyavrata SAma- 
| srami, vol. i, p. 264. Asé, however, is an old variant,as may 
be seen from Rig-veda-bháshya I, 127, 8; X, 115, 3. 
I, 76, 4. praga-vata vá£as& váhni% Ast & £a huvé ni ha 
satsi ihá devath. 
With words in which my people join, I, the poet, invoke; 
and thou (Agni) sittest down with the gods. 
VI, 11, 2. pávakáyá guhvá váhniZ Asi. 
Thou, a poet with a bright tongue, O Agni! 
Grassmann thinks that vahnir ásá can always be translated 
x by ‘vor das Angesicht bringend,’ but this does not appear 
to be the case in his translation. 
N The question now arises in what sense váhni is used when 
| applied without further definition to certain deities. Most 
deities in the Veda are represented as driving or driven, 
and many as poets or priests. When the Asvins are called 
vahni, VIII, 8, 12; VII, 73, 4, it may mean riders. But when 
the Visve Devas are so called, I, 3, 9, or the Rzbhus, the 
exact meaning is more doubtful. The Maruts are certainly 
riders, and whatever other scholars may say to the contrary, 
IN . it can be proved that they were supposed to sit astride on 
horseback, and to have the bridle through the horse's 
nostrils (V, 61,2). But if in our verse T, 6, 5, we translate 
váhni as an epithet, rider, and not only as an epithet, but 
A i as a name of the Maruts, we cannot support our transla- 
\, "| tion by independent evidence, but must rely partly on 
? the authority of Sáyaza, partly on the general tenor of the 
text before us, where the Maruts are mentioned in the pre- 
| ceding verse, and, if I am right, in the verse following also. 
On the other hand, if váhni can thus be used as a name of 


Védas, p. 1x11.) At all events no instance has yet been pointed 
i! out in Sanskrit, showing the same contraction which we should 
| have to admit if, as has been. proposed, we derived âs from av-as, 
I orfrom an-as. From ‘an’ we have in the Veda ana, mouth or face, ` 
I, 52,15. Fromas, to breathe, the Latin omen, originally os-men, 
a whisper, might likewise be derived. See Bopp, Comp. Gr. par. , 
9091 Kuhn in Ind. Stud. I, 333. 
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the Maruts, there is at least one other passage which would 
gain in clearness by the admission of that meaning, ie 
X, 138, 1. táva tyé indra sakhyéshu vahnayak—vi adar- 


diru% valam. ae 
In thy friendship, Indra, these Maruts tore asunder the 
cloud. E. 1 
Note 2. I have translated vidi by stronghold, though it is 
< only an adjective, meaning firm. Dr. Oscar Meyer, in his 
able essay Quaestiones Homericae, specimen prius, Bonnae, | 
1867, has tried to show that this vi/i is the original form i 
of "IAtos, and he has brought some further evidence to show 
that the siege and conquest of Troy, as I pointed out in my — Ro 
Lectures on the Science of Language, vol. ii, p. 470, was 
originally described in language borrowed from the siege 4 
and conquest of the dark night by the powers of light, or 
from the destruction of the cloud by the weapons of Indra. 
* It ought to be considered, however, that vidi in the Veda 
has not dwindled down as yet to a mere name, and that 
therefore it may have originally. retained its purely appella- 
tive power in Greek as well as in Sanskrit,and from meaning 
a stronghold in general, have come to mean the stronghold 
of Troy. 
| Note 3. The bright cows are here the cows of the morn- 
| ing, the dawns, or the days themselves, which are represented 
| as rescued at the end of each night by the power of Indra, 
ij or similar solar gods. Indra’s companions in that daily 
| rescue are here the Maruts, the Storms, the same com- 
panions who act even a more prominent part in the battle 
of Indra against the dark clouds. These two battles are 


often mixed up together, so that possibly usrfyàZ may have E 
been meant for clouds. | 


i Verse 6. 

WILSON: The reciters of praises praise the mighty 
(troop of Maruts), who are celebrated, and conscious of the 
Power of bestowing wealth in like manner as they (glorify) 
the counsellor (Indra). 

cate 3 REN : 
um : cay ihrer Einsicht verherrlichend besingen 
ger den chatzeherrn, den berühmten, gewaltigen. 
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LUDWIG : Als fromme heran zum liede haben die sánger 
ihn, der trefliches findet, berühmten gesungen. 


Note 1. The reasons why I take gíra% as a masculine in 
the sense of singer or praiser, may be seen in a note to 
I, 37, 10. 

Note 2. yáthà matim, lit. according to their mind, accord- 
ing to their heart's desire. Cf. IT, 24, r3. 


Verse 7. 


WiLsON: May you be seen, Maruts, accompanied by 
the undaunted (Indra); both rejoicing, and of equal 
splendour. 

BENFEY: So lass mit Indra denn vereint, dem furcht- 
losen, erblicken dich, beide erfreu'nd und glanzesgleich. 

Lupwic: Mit Indra zusammen wirst du gesehn zusam- 
mengehend mit dem furchtlosen, mild ihr zwei, von gleichem 
glanze. 


Note 1. The sudden transition from the plural.to the 
singular is strange, but the host of the Maruts is frequently 
spoken of in the singular, and nothing else can here be 
intended. It may be true, as Professor Benfey suggests, 
that the verses here put together stood originally in a 
different order, or that they were taken from different 
sources. Yetthough the Sáma-veda would seem to sanction 
a small alteration in the order of the verses, the alteration 
of verses 7, 4, 5, as following each other, would not help us 
much. The Atharva-veda sanctions no change in the order 
of these verses. 

The transition to the dual at the end of the verse is 
likewise abrupt, not more so, however, than we are prepared 
for in the Veda. The suggestion of the Nirukta (IV, 12) 
that these duals might be taken as instrumentals of the 
singular, is of no real value. 

Note 2. D7/kshase, a very valuable form, well explained 
by drisyethaZ, a second person singular conjunctive of the 
First Aorist Âtmanepada, the termination ‘sase’ corre- 
sponding to Greek oy, as the conjunctive takes the personal 
terminations of the present in both languages. Similar 
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7,-mamsase, X, 27, 10; Ath. 
vivakshase, X, 21, 1-8, 
idered hereafter. 


forms, viz. przkshase, X, 22, 
Veda VII, 20, 2-6, and possibly 
24, * 1-3; 25; 1-11, will. have to be cons : hereafter 
(Nirukta, ed. Roth, p. 36; Notes) As Ludwig has pointed 
out, the Tázdya-bráhmaza XII, 2; 6, 7, reads dzkshuse, and 
explains it by ime loka dadrzsire. Sayaza, however, explains 
drisidhatok karmazi madhyamaikavazane vyatyayena se- 
pratyaye dvikshusa iti ripam. . See Delbrück, Syntaktische 
Forschungen, I, p. 111. The story of Indra’s being forsaken 
by all the gods in his battle against Vzitra, but being helped 
by the Maruts, is often mentioned ; see RV. VIII, 96, 7; 
SV. I, 4, 1, 4, 2; Ait. Br. III, 20. 


Verse 8. 


WILSON: This.rite is performed in adoration of the 
powerful Indra, along with the irreproachable, heavenward- 
tending, and amiable bands (of the Maruts). 

BENFEY: Durch Indra's liebe Schaaren, die untadligen, 
himmelstürmenden, strahlet das Opfer màchtiglich. 

Lupwic: Mit den tadellosen, morgens erscheinenden 
singt der kampfer sighaft, mit des Indra zu liebenden 
scharen. 


Note 1. Arkati, which I have here translated by he cries 
aloud, means literally, he celebrates. I do not know of any 


priestor sacrificer...-Makhá, as an adjective, means, as far 


DAE raid 


makhá by itself means warriors, though it may be connected 


ù Aso 
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with the Greek pgxos.in obupaxos, See Curtius, Grundzüge, 
p. 293; Grassmann, in Kuhn's Zeitschrift, vol. Xvi, p. 164. 

There are two passages whexe.imakhá refers. to-an-enemy 

-ofthe-gods; IX, 101, 13; X, 171, 2. 

Among the remaining passages there is one where makhá 
is used in parallelism with váhni, X, 11, 6. vívakti váhniZ, 
su-apasyáte makháZ. Here propose to translate, The poet 
speaks out, the priest works well. The same meaning seems 
applicable likewise to the phrase makhásya dáváne, to the 
offering.of.the.priest, though I should prefer to translate ‘to 
share in the sacrifice.’ 

A I, 134, 1. & yâhi dáváne, vayo (iti), makhásya dáváne. 

Come, Vayu, to the offering, to the offering of the priest. 
VIII, 7, 27. à na% makhásya davane—dévasah úpa gan- 
f ; tana. 
[ Come, gods, to the offering of our priest. 

Professor Roth proposes to render makhá in these passages 
by ‘attestation of joy, celebration, praise, and he takes da- 
vane as a dative of dáván, a nomen actionis, meaning, the 
giving. There are some passages where one feels inclined to 
admit a noun dávána, and to take dáváne as a locative sing. 

} VI, 71, 2. devásya vayám savitüZ sávimani 
sréshZZe syáma vásunaZ £a dáváne. 

May we be in the favour of the god Savitar, and in the 

| best award of his treasure. 
» In II, 11, 1, and II, 11, 12, the locative would likewise 


shee 


| af be preferable; but there is a decided majority of passages 
mb i in which dáváne occurs and where it is to be taken as a 
dative, nor is there any other instance in the Veda of a 

\ nomen actionis being formed by vana. It. is. better, 


therefore, in VI, 71, 2, to refer. sréshtZe to sávimani, and to 
make allowance in the other passages for the idiomatic use 
of such phrases as dáváne vásünàm or rayah davane, 
whether from dà or from do. See De Infinitivi forma 
et usu, by E. Wilhelm, 1873, p. 17- 


a RV. I, 61, 10; 122, 5; 134, 23 139, 6; IL, 1, 16; IV, 29, 53 
32,9; V, 59,1; 4; 65,3; VIIL 25, 205 45, 165 (92, 26); 46, 25; 
L3 zd 27; 63, 5; 69, 17; 70, 12; IX, 93 4; X, 32,53 44 15 5% 7 
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The termination váne explains, as has been shown by 


Professor Benfey, Greek infinitives such as SOUTER thy (93 
Soevar or doFevar= Sanskrit da-vane. The termination mane 
in da-mane, for the purpose of giving, explains, as the same 
scholar has proved, the ancient infinitives in Greck, such 
as dd-pevat, It may be added that the pener infinitives 
"in Greek, ending in eva, as Àedoim-evat, ate likewise 
matched by Vedic forms such as IX, 61, 30. dhürv-ane, or 
VI, 61, 13. vibhv-áne, and turv-áne (Delbrück in K.Z. 
XVIII, p. 82; Bopp, Accent, $$ 106, 113, 117). It is hardly 
right to say that vibhváne in VI, 61, 13, should be taken as 
an instrumental, for it does not refer to the chariot, but P 
to Sarasvati. In- the termination ew, which stands for ev, 
like es for ect, we have, on the contrary, not a dative, but a i 
locative of an abstract noun in an, both cases, as we see from n 
their juxta-position in VI, 71, 2, being equally applicable to 
express the relation which we are accustomed to call infini- 
tive. See RV. I, 134, 5. ugràZ ishazanta bhurvázi, apam 
ishanta bhurvázi. 


ER, 


Note 2. Abhidyu I now translate by hastening, and , 
derive it from div, divyati, in its original meaning of to 
throw forth, to break forth, to shine. As from this root we P 


have didyú, weapon, what is thrown, pl. didyava%, and 
~ Possibly didyut, the weapon, particularly Indra’s weapon or 
thunderbolt, abhídyu might mean breaking forth, rushing 


forth towards us, something like prakrivinaZ, another name CM 
.of the Maruts. How abhídyu could mean conquérant, nM . 
maitre du jour, as M. Bergaigne maintains, I do not see. TM 


Abhidytin, I, 33,11; 190, 4, does not differ much from ánu- 
dyün, i.e. it is used vipsáyám. 


Verses 9, 10. 


WILSON: Therefore circumambient (troop of Maruts), 
come hither, whether from the region of the sky, or from 


the solar sphere; for, in this rite, (the:priest) fully recites 
your praises. 


BENFEY: Von hier, oder vom Himmel komm ob dem d 

ZEther, Umkreisender! zu dir strehien-die Lieder all. xx EF 
SM 
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LUDWIG: Von hieher, o Parigman, kom, oder von des 
himels glanzfirmamente her; zu disem streben unsere 
lieder auf. 


WILSON: We invoke Indra,—whether he come from 
this earthly region, or from the heaven above, or from the 
vast firmament,—that he may give (us) wealth. 

' BENFEY: Von hier, oder vom Himmel ob der Erde be- 
gehren Spende wir, oder, Indra! aus weiter Luft. 

LUDWIG: Von hier zu empfangen verlangen wir, oder 
vom himel, oder vom irdischen raume her, oder aus dem 
grossen luftkreis den Indra. 


Note 1, Although the names for earth; sky, and heaven 
vary in different parts of the Veda, yet the expression divá% 
robanám occurs so frequently that we can hardly take it in 
this place in a sense different from its ordinary meaning. 
Professor Benfey thinks that rokand may here mean ether, 
and he translates ‘come from heaven above the ether;’ 
and in the next verse, ‘come from heaven above the 
earth. At first, every reader would feel inclined to 
take the two phrases, divá% và rokanat ádhi, and divá% 
và pårthivât ádhi, as parallel; yet I believe they are not 
quite so. 

The following passages will show that the two words 
rofanám divá% belong together, and that they signify the 
light of heaven, or the bright place of heaven. 

VIII, 98, 3. agakkhah rokanám diváZ. 

Thou (Indra) wentest to the light of heaven. I, 155, 3. 

III, 6, 8. uraá và yé antdrikshe—divah và yé rokane. 

In the wide sky, or in the light of heaven. 

VIII, 82, 4. upamé ro£ané diváZ. 

In the highest light of heaven. _ 

IX, 86, 27. tritiye prishz/é ádhi rokane diváZ. 

On the third ridge, in the light of heaven. See also I, 
105, 5; VIII, 69, 3. ; : 

'The very phrase which we find in our verse, only with Ait 
instead of vâ, occurs again, I, 49, 1; VIII, 8, 7; and the 
Same sense must probably be assigned to VIII, 1, 18, ádha 


gmá% ádha và divá% bzihatáZ rokanat ádhi. 
(32] E 
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Either from the earth, or from the light of the great 


heaven, increase, O Indra! 
Ro/aná also occurs in the plural: 
I, 146, 1. vísvà divá% rokana. 
All the bright regions of heaven. 


Sáyama : ‘All the bright palaces of the gods.’ See III, 


12, 9. i 
The same word roZaná, and in the same sense, 1s some 
; ye 
times joined with stirya and naka. o. 
1—hótá ihá 


A N 
Thus, I, 14, 9. süryasya rokanat visvan devar 


vakshati. 

May the Hotar bring the Visve Devas 
light of the sun, or from the bright realm of the sun. 

III, 22, 3. yå% rokané parástát süryasya. 

The waters which are above, in the bright realm of the 
sun, and those which are below. 

I, 19, 6. yé n&kasya ádhi rokané, divi devåsa% asate. 

They who in the light of the firmament, in heaven, are 
enthroned as gods. 

Here divi, in heaven, seems to be the same as the light of 
the firmament, nákasya rofaneé. à . 

Thus rofaná occurs also frequently by itself, when it 
clearly has the meaning of heaven. 

It is said of the dawn, I, 49, 4; of the sun, I, 50, 4; and 
of Indra, III, 44, 4. 

visvam 4 bháti rofandm, he lights up the whole sky. 

We also read of three rokanas, where, though it is difficult 
to say what is really meant, we must translate, the three 
skies. The cosmography of the Veda is; as I said before, 


hither from the 


, Somewhat vague and varying. There is, of course, the 


natural division of the world into heaven and earth (dyu and 
bhümi), and the threefold division into earth, sky, and heaven 
where sky is meant for the region intermediate betiiee 
heaven and earth (pzzthivf, antáriksha, dy). There is also 
a fourfold division, for instance, 
VIII, 97, 5. yát va ási ro£ané divá% 

samudrásya ádhi vishápi, 

yát parthive sádane vritrahan-tama 

yát antárikshe 4 gahi. | 
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Whether thou, O greatest killer of Vritra, art in the light 
of heaven, or in the basin of the sea, or in the place of the 
earth, or in the sky, come hither! 

V, 52, 7. yé vavridhánta pårthivâ% y€ uraü antárikshe 4, 
vrigáne và nadinám sadhá-sthe vå mahá% diváZ. 

The Maruts who grew, being on the earth, those who are 
in the wide sky, or in the realm of the rivers, or in the 
abode of the great heaven. 

But very soon these three or more regions are each 
spoken of as threefold. "Thus, 

I, 102, 8. tisráz bhümiZ trivi rokan. 

The three earths, the three skies. 

IT, 27, 9. tri rokand divya dhárayanta. 

The Ádityas support the three heavenly skies. 

V, 69, 1. trí roZan& varuza trin utd dyün trizi mitra 
dhárayatha/Z rágázzsi. 

Mitra and Varuza, you support the three lights, and the 
three heavens, and the three skies. 

Here there seems some confusion, which Sáyaza's com- 
mentary makes even worse confounded. What can rofan¥ 
mean as distinct from dyü and rágas? The fourth verse of 
the same hymn throws no light on the subject, and I should 
feel inclined to take divya-parthivasya as one word, though 
even then the cosmic division here adopted is by no means 
clear. However, there is a still more complicated division 
alluded to in IV, 53, 5: 

trí% antáriksham savit# mahi-tvan& tri ragamsi pari-bhü 
trivi rokand, tisrá% diva% prithiviZ tisráZ invati. 

Here we have the sky thrice, three welkins, three lights, 
three heavens, three earths. 

A careful consideration of all these passages will show, I 
think, that in our passage we must take divá% và rokandt 
ádhi in its usual sense, and that we cannot separate the two 
words. 

In the next verse, on the contrary, it seems equally clear 
that divá% and párthivát must be separated. At all events 
there is no passage in the Rig-veda where párthiva is 
joined as an adjective with dyü. P4rthiva as an adjective 
is frequently joined with rágas, never with dyü. See I, 81, 


2 . . 
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ROUEN 91307256 in te oss 
V, 81, 3; VI, 31,25 49 3 , 
Párthiváni also occurs by itse 
as opposed to the sky and heaven: 
X, 32; 2- vl indra yási divyant rokan 
Indra thou goest in the sky betweer 
and the earthly. 
VIII, 94, 9. & yé visva p 
The Maruts who stretched out a 
the lights of heaven. 
VI, 61, 11. à-paprüsht párthiváni urú rága/ antáriksham. 
i Sarasvati filling the earthly places, the wide welkin, the E 
sky. This is a doubtful passage. 
| Lastly, parthivani by itself seems to signify earth, sky, | 
i and heaven, if those are the three regions which Vishvu [ 
| measured with his three steps; or east, the zenith, and | 
i west, if these were intended as the three steps of that deity. | 
i For we read : 
fi I, 155, 4 yá% parthivani tri-bhi% ít vífgáma-bhiZ urú krá- | 
mishza. | 
i He (Vishzu) who strode wide with his three strides across | 
the regions of the earth. [ 
These two concluding verses might also be taken as i 
containing the actual invocation of the sacrificer, which is | 
mentioned in verse 8. In that case the full stop at the | 
end of verse 8 shóuld be removed. 4 


If, when it refers to the earth, 


4 ví parthivani rágasá. 
ı the heavenly lights j 


&rthiváni papráthan rokana diváZ. 
ll the earthly lights, and 
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MANDALA I, HYMN 19. 
ASHTAKA I, ADHYAYA 1, VARGA 36-37. 


To AGNI (THE cop or FIRE) AND THE MARUTS 
(THE SToRM-coDs), 


1. Thou art called forth to this fair sacrifice for 
a draught of milk!; with the Maruts come hither, 
O Agni! 

2. No god indeed, no mortal, is beyond the might? 
of thee, the mighty one; with the Maruts come 
hither, O Agni! 

3. They who know of the great sky, the Visve 
Devas? without guile?; with those Maruts come 
hither, O Agni! 

4. The strong ones who sing their song !, uncon- 
querable by force; with the Maruts come hither, 
O Agni! 

5. They who are brilliant, of terrible designs, 
powerful, and devourers of foes; with the Maruts 
come hither, O Agni! 

6. They who in heaven are enthroned as gods, 
in the light of the firmament!; with the Maruts 
come hither, O Agni! 

7. They who toss the clouds! across the surging 
sea?; with the Maruts come hither, O Agni! 

8. They who shoot with their darts (lightnings) 
across the sea with might; with the Maruts come 
hither, O Agni! 

9. I pour out to thee -for the early draught! the 
sweet (juice) of Soma ; with the Maruts come hither, 


O Agni! 
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NOTES. 


This hymn is ascribed to Medhátithi, of the family of 
Kanva. Verse I—SV. I, 16. 


Verse 1. 


WILSON: Earnestly art thou invoked to this perfect rite, 
to drink.the Soma-juice;come, Agni, with the Maruts. 

BENFEY: Zu diesem schónen Opfer wirst du gerufen, zum 
Trank der Milch |—Mit diesen Marut's, Agni! komm! 

Lupwic: Her zu diesem schönen opfer, gerufen wirst 
zum milchtrank du, mit den Marut, Agni, kom. 

Note 1. Gopithá is explained by Yáska and Sáyaza as 
drinking of Soma. I have kept to the literal signification 
of the word, a draught of milk. In the last verse of our 
hymn the libation offered to Agni and the Maruts is said to 
consist of Soma, but Soma was commonly mixed with 
milk. The other meaning assigned to gopitha, protection, 
would give the sense: * Thou art called for the sake of pro- 
tection. But pitha has clearly the sense of drinking in 
soma-pithá, RV. I, 51, 7, and may therefore be taken in the 
same sense in gopithá. 


Verse 2, 


WILSON : No god nor man has power over a rite (dedi- 


cated) to thee, who art mighty: come, Agni, with the 
Maruts, 
BENFEY: Denn nicht ein Gott, kein Sterblicher ragt 


liber dein, des Grossen, Macht—Mit diesen Marut’s, A 
a 


eni! 
komm! 2 


E : Es überragt kein gott, kein sterblicher die 
einsicht dein des grossen, mit den Marut, Agni, kom 
P : 
pe 1, The Sanskrit krátu expresses power both of body 
and mind. Para% governs the accusative, 


Verse 3, 


WILSON: Who all are divine, and devoid of malignity 
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and who know (how to cause the descent) of great waters: 
come, Agni, with the Maruts. 
BENFEY: Die guten Gótter, welche all bestehen in dem 


, weiten Raum—Mit diesen Marut's, Agni! komm! 


Lupwic: Die wissen um den grossen raum, alle gótter 
truges bar, mit den Marut, Agni, kom. 


Note 1. The sky or welkin (rágas) is the proper abode of 
the Maruts, and ‘they who know of’ means simply ‘they 
who dwell’ in the great sky. The Vedic poets distinguish 
commonly between the three worlds, the earth, prithivi, f., 
or parthiva, n.; the sky, rázas; and the heaven, dyu: see I, 
6, 9, note 1. The phrase maháZ rágasaZ occurs I, 6, 10; 
168, 6, &c. Sáyaza takes rágas for water or rain: see on 
this my article in Kuhn's Zeitschrift, vol. xii, p. 28. In 
some passages rágas means ‘ darkness, and might be identi- 
fied with the Greek "EpeBos ; Ath. Veda VIII, 2, 1. páráyámi 
två rágasa üt två mzityór apiparam, I bring thee out of 
darkness, out of death I brought thee.’ The identification 
of rdgas with épeBos (Leo Meyer, in Kuhn's Zeitschrift, vol. 
vi p. 19) must however remain doubtful, until stronger 
evidence has been brought forward in support of a Greek 8 
representing a Sanskrit g, even in the middle of a word. See 
my article in Kuhn's Zeitschrift, vol. xv, p. 215; Curtius, 
Grundzüge (fifth edition), p. 480. 

Note 2, The appellation Visve devaz, all gods together, 
or, more properly, host-gods, is often applied to the Maruts ; 
cf. I, 23, 8; 10.  Benfey connects this line with the preced- 
ing verse, considering Vísve deva, it seems, inappropriate 
as an epithet of the Maruts. 

Note 3. On adrüh, without guile or deceit, without hatred, 
see Kuhn’s excellent article, Zeitschrift fiir die Vergleich- 
ende Sprachforschung, vol. i, pp. 179,193. Adruhis applied 
to the Maruts again in VIII, 46, 4, though in connection with 
other gods. It is applied to the Visve Devas, RV. I, 3,93 
IX, 102, 5: the Adityas, RV. VIII, 19, 34; 67, 13: the 
Rudras, RV. IX, 73, 7: to Heaven and Earth, RV. IT, 41, 
21 ; III, 56,1; IV, 56,2; VII, 66, 18: to Mitra and Varuza, 
RV. V, 68, 4: to Agni, RV. VI, 15,7; VIII, 44, 10. The 
form adhrúk occurs in the sixth Mazala only. 
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Verso 4. 


| Who are fierce, and send down rain, and are: 


WILSON : à 
| 1 : i h the Maruts. 
1 unsurpassed in strength : come, Agni, wit A 

| 


i reckli i à ie máchtiglich 
BENFEY: Die schi M ae g 
| Licht angefacht—Mit diesen Marut s, Agni! ko 
| LupwiG: Die singen, die gewaltigen, ihr lied unange- 
| griffen durch (ihre) kraft, mit den Marut, Agni, kom. 
| Note 1. Sáyaza explains arká by water. Hence Wilson : 
| ‘Who are fierce and send down rain. But arká has only 
received this meaning of water in-the artificial system of 
interpretation first started by the authors of the Bráhmazas, 
if who had lost all knowledge of the natural sense of the 
ancient hymns. The passages in which arka is explained 
{ 


| as water in the Bráhmazas are quoted by Sáyaza, but they 
n require no refutation, On the singing of the Maruts, see 
i note to I, 38,15; also Bergaigne, Journ. As. 1884, p. 194. 
li The perfect in the Veda, like the perfect in Homer, has 
frequently to be rendered in English by the present. 


Verse 5. 


WILSON: Who are brilliant, of terrific forms, who are 
possessors of great wealth, and are devourers of the malevo- 
lent: come, Agni, with the Maruts. 

BENFEY: Die glánzend-grau'ngestaltigen, hochherr- [ 
schend feindvernichtenden — Mit diesen Marut's Agni! rif 
komm! Es 

miele 3 Me aaee von schrecklicher gestalt, von 
erschz erzerer, mi à 
g alt, Ieindverzerer, mit den Marut, Agni, kom. 


Verse 6, 
WILSON: Who are divinities 


bi Bae 8 . 
a iding In the radiant 
heaven above the sun: com 


€, Agni, with the Maruts 
BENFEY: Die Götter die im Himmel sind ob dem 


| 
:] 
1 
Lichtkreis des Göttersitzs Wie 4. | 
| ae ottersitzs—Mit diesen Marut's, Agni! | 


ii LUDWIG: Die ob der hi Ó 
| ; ummelswölbung glanz, am hin 
as LI . 3 ad 
die gótter Sitzen, mit den Marut, Agni, ee 


Note 1. Naka must be trans 


e LH. 
lated by firmament, as there 4 4 
d 
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il is no other word in English besides heaven, and that is 
wanted to render dy. Like the Jewish firmament, the 
Indian naka, too, is adorned with stars; cf. I, 68, IO. 
pipésa nakam st//bhiz. Dyu, heaven, is supposed to be 
above the ragas, sky or welkin. Kuhn's Zeitschrift, vol. xii, 
p. 28. 

Sáyazsa: ‘In the radiant heaven above the sun. See 
note 1 to I, 6, 9; p. 49. 


Verse 7. 


WILSON: Who scatter the clouds, and agitate the sea 
(with waves): come, Agni, with the Maruts. 

BENFEY: Welche über das wogende Meer hinjagen die 
Wolkenschaar—Mit diesen Marut's, Agni! komm! 

LupwiG: Die die berge wiegend hindurch durchs wogen- 
meer bewegen, mit den Marut, Agni, kom. 


A> . 


Note 1, That párvata (mountain) is used in the sense of 
cloud, without any further explanation, is clear from many 
passages : 

I, 57,6. tvám tám indra párvatam mahám urüm vágreza 
vagrin parva-sáA kakartitha. 

Thou, Indra, hast cut this great broad cloud to pieces 
with thy lightning. Cf. I, 85, 10. ` 
4 We actually find two similes mixed up together, such 
ef i as V, 32, 2. dha% párvatasya, the udder of the cloud. All 
l we can do is to translate párvata by mountain, but always 
to remember that mountain means cloud. In the Edda, 
too, the rocks, said to have been fashioned out of Ymir's 
bones, are supposed to be intended for clouds. In Old ` 
Norse klakkr means both cloud and rock; nay, the 
English word cloud itself has been identified with the 
Anglo-Saxon clüd, rock. See Justi, Orient und Occident, , 
vol. ii, p. 62. See Grimm, Deutsche Grammatik, I?, 398, 
424; also Kuhn, Weisse Frau, p. 12. 

Note 2. Whether the surging sea is to be taken for the 
sea or for the air, depends on the view which we take of 
the earliest cosmography of the Vedic Rishis.  Sáyaza 
P explains: *They who make the clouds to go, and stir the 


ko 
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‘ watery sea.’ Wilson remarks that oe me 
winds upon the sea, alluded to in this and t ai a S 
indicates more familiarity with the ocean t an we E 
have expected from the traditional inland position o Nee 
early Hindus, and it has therefore been supposed by others 
that, even in passages like our own, samudra was meant 
for the sky, the waters above the firmament. But although 
there are passages in the Rig-veda where samudrá must be 
taken to mean the welkin (RV. I, 95, 3. samudrá ékam divi 
ékam ap-sü), this word shows in by far the larger number of 
passages the clear meaning of ocean, There is one famous 
passage, VII, 95, 2, which proves that the Vedic poets, who 2 
were supposed to have known the upper courses only of 
| the rivers of the Penjáb, had followed the greatest and most 
| sacred of their rivers, the Sarasvatî, as far as the Indian 
|| ocean. Itis well known that, as early as the composition 
| of the laws of the Mânavas, and possibly as early as the 
composition of the Sütras on which these metrical laws 
are based, the river Sarasvati had changed its course, and 
that the place where that river disappeared under ground 
was called Vinasana*, the loss. This Vinasana forms, ac- 
cording to the laws of the Mánavas, the western frontier of 
Madhyadesa, the eastern frontier being formed by the con- 
fluence of the Ganga and Yamuna. Madhyadesa is a sec- 
tion of Aryavarta, the abode of the Aryas in the widest 
sense. Aryávarta shares with Madhyadesa the same fron- el 
tiers in the north and the south, viz. the Himál d a 
Vindhya mountains, but it ext ls b ees |; n 
| the west and east a (bye as A yond Madhyadesa to 
l eee M e he RR and eastern seas. 
that of the Brahmarshis sube ss m B Cc as 
the countries of the Mats COUPE. oniy Kurukshetra, 
; ; yas, Pañkâlas (Kányakubga, ac- 
cording to Kullüka), and Sürasenas (Mathura : | 
Kullûka). The most â, according to | 
à sacred spot of all, however, is that 
section of the Brahmarshi country which lies bet ic th 
tivers Dzshadvati and Sarasvati and which i M RM 
, which in the laws of 


? Mentioned in 


Láty. S fitras 5 
iW Brahm. XXV, 1o, y. auta Sütras, X, 15, r; Pañkavimsa 


1; see Hist. A. S, L., p. 12. ww» — 
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the Mánavas is called Brahmâvarta. In the Sátras which 
supplied the material to the aüthors of the metrical law- 
books, the Vinasana is mentioned for the first time in the 
Baudháyana Sütras, I, 2, 9, * Áryávarta lies to the east of 
the region where (the Sarasvati) disappears, to the west of 
the Black-forest, to the north of the Páripátra (mountains), 
to the south of the Himalaya.’ The name of the Sarasvati 
is not mentioned, but no other river can be understood. 
What is curious, however, is, that in the Vasishtha Sütras 
where the same frontiers of Áryávarta are given (I, 8), the 
MSS. read originally prág ádarsát, i.e. east of the Ádarsa 


mountains, which was afterwards changed into prág adar- 


sanát, and interpreted ‘east of the invisibility, or of the dis- 
appearance of the Sarasvatt.’  Vasishz/a quotes another 
authority, a Gáthá of the Bhállavins, which says : ‘In the west 
the boundary river,’ i. e. sindhur vidhárazi. This sindhur vi- 
dhárazi is another name of the old Sarasvati, and in Baudhá- 
yana I, 2, 12, the same verse is quoted, though the reading 
of vidhárazi varies with vi£arazi and visarazi. See Bühler, 
l.c. Madhyadesa is mentioned in one of the Parisishzas 
(MS. 510, Wilson) as a kind of model country, but it is 
there described as lying east of Dasárza*, west of Kám- 
pilya”, north of Páriyátra*, and south of the Himavat, or 
again,in a more general way, as the Duáb of the Gangá 
and Yamuná?, 

It is very curious that while in the later Sanskrit lite- 


a See Wilson's Vishzu-puráza, ed. Hall, pp. 154, 155, 159, 160. 

b See Wilson's Vishzu-puráza, ed. Hall, p. x61. 

e L.c., pp. 123, 127. Instead of Páriyátra, other MSS. read 
Páripátra; see Bühler, VasishzZa I, 8. 

d Prag dasár»át pratyak kámpilyád udak páriyátrád, dakshizena 
himavata^. Gangayamunayor antaram eke madhyadesam ity 4Zak- 
shate. Medhátithi says that Madhyadesa, the middle country, was 
not called so because it was in the middle of the earth, but because 
it was neither toa high nor too low. Albiruny, too, remarks that 
Madhyadesa was between the sea and the northern mountains, 
between the hot and the cold countries, equally distant from the 
eastern and western frontiers. See Reinaud, Mémoire sur l'Inde, 
p. 46. f 
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vati in the desert is 
: isappearance of the Saras 
s ORI writer, no mention of it should 


f the Vedic period, and it is still 
ymns of the Rig-veda we 
at the Sarasvati fell into 


ratu 
a fact familiar to every 
; occur during the whole o 
more curious that in one of the h 
should have a distinct statement th 


x the sea: M n a 
VII, 95, 1-2. prá kshódasá dháyasá sasre eshå sárasvati 
3 E * 


dharüzam &yasíi pur, pra-babadhana rathyà-iva que visvah 
apá% mahin& síndhuZ anyáZ. eka aketat sárasvati nadinám 
sikih yatt girl-bhyak a samudrát, ràyáZ £étanti bhüvanasya 
bhűre% ghritám páya% duduhe n&husháya. 
1, ‘With her fertilising stream this Sarasvati comes forth— A 
(she is to us) a stronghold, an iron gate. Moving along as 
on a chariot, this river surpasses in greatness all other 
waters. 2. Alone among all rivers Sarasvatî listened, she 
who goes pure from the mountains as far as the 
sea. She who knows of the manifold wealth of the world, 
« has poured out to man her fat milk,’ 
Here we see samudtá used clearly in the sense of sea, the 
Indian sea, and we have at the same time a new indication 
of the distance which separates the Vedic age from that of 
the later Sanskrit literature. Though it may not be pos- 
sible to determine by geological evidence the time of the 
changes which modified the southern area of the Penjáb 
and caused the Sarasvati to disappear in the desert, still 
the fact remains that the loss of the Sarasvattis later than the | 
Vedic age, and that at that time the waters of the Sarasvati A. 
reached the sea. Professor Wilson had observed long ago 
in reference to the rivers of that part of India, that there 
have been, no doubt, considerable changes here, both in Í 
: e Mea ns in T courses of the rivers, and this 
NU ee CN tmed by later observations. l | 
| was a river as tee as th - 2 the Veche age the Sarasvati f 
| Ter ihe Pai i 2 utlej, that it was the last of the | 
| E erefore the iron gate, or the real | 
Í 


. frontier against the rest of India. At present th 


e Sarasvati 
I$ So small a river that the e 


pithets applied to the Sarasvati 
me quite inapplicable to it. The Vedic ; 
inted with numerous rivers, including Ss 


f ` in the Veda have beco 
| Rishis, though acqua 


| 
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the Indus and Ganges, call the Sarasvati the mother 
of rivers (VII, 36, 6. sárasvati saptáthi sindhu-mata), the 
strongest of rivers (VI, 61, 13. apásám apáA-tamá), and in 
our passage, VII, 95, 2, we have, as far as I can judge, 
conclusive evidence that the old Sarasvati reached in its 
course the Indian sea, either by itself, or united with the 
Indus?. 

But this passage, though important as showing the appli- 
cation of samudrá, i.e. confluvies, to the Indian sea, 
and proving the acquaintance of the Vedic Rishis with 
the southern coast of India, is by no means the only one in 
which samudrá must be translated by sea. "Thus we read, 
VII, 49, 2: 

yah üpaZ divyah uta và srávanti khanítrimáZ uta và yah 
svayam-2à/, samudrá-arthà4 yah sikayah pavakah tã% &8paA 
devi% ihá mám avantu. 

'The waters which are from heaven, or those which flow 
after being dug, or those which spring up by themselves, the 
bright, pure waters that tend to the sea, may those divine 
waters protect me here! 

I, 71, 7. agním vísváZ abhí príksha% sa£ante samudrám 
nå sravátaZ saptá yahviz. : 

All kinds of food go to Agni, as the seven rivers go to 
the sea. ; 

Cf. I, 190, 7. samudrám nå sraváta% ródha-Zakrá/. 

V, 78,8. yáthâ våta% yáthà vánam yáthå samudráZ égati. 

As the wind moves, as the forest moves, as the sea moves 
(or the sky). 

In hymn X, 58, the same expression occurs which we have 
in our hymn, and samudrám arzavám there as here admits 
but of one explanation, the surging sea. 

Samudrá in many passages of the Rig-veda has to be 
taken as an adjective, in the sense of watery or flowing: 

VI, 58, 3. yãs te püshan ndvaZ antáZ samudré hirazyáyiZ 
antárikshe Aaranti. 

. Thy golden ships, O Püshan, which move within the 
watery sky. 


a See ‘India, what can it teach us?" pp. 170, 171. 


ENERO ERES 
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VII, 7o, 2. yá% vam samudrán sarita% piparti. 
> P 

He who carries you across the watery rivers. 

I, 161, 14. at-bhí/ yati váruza% samudrath. 

B E ; 

Varuza moves in the flowing waters. E. 

In both these passages samudrá, as an adjective, does 
not conform to the gender:of the noun. See Bollensen, 
Orient und Occident, vol. ii, p. 467. l 

II, 16, 3. nd samudraí% parvatai/ indra te rátha% (na 
pari-bhvé). 

Thy chariot, O Indra, is not to be overcome by the 
watery clouds. 


Verse 8. 


WiLSON: Who spread (through the firmament), along 
with the rays (of the sun), and, with their strength, agitate 
the ocean: come, Agni, with the Maruts. 

BENFEY: Die mit Blitzen schleuderen mächtig über das 
Meer hinaus—Mit diesen Marut's, Agni! komm! 

Lupwic: Die mit stralen ihre richtung nemen mit 
gewalt durchs mer, mit den Marut, Agni, kom. 


Verse 9. 


: WILSON : I pour out the sweet Soma juice for thy drink- 
ing, (as) of old: come, Agni, with the Maruts. 

BENFEY: Ich giesse zu dem ersten Trank 
Soma Honig aus—Mit diesen Marut's, Agni! komm! 


Lupwic : Ich giesze dir zum ersten trunk madhu mit dem 
Soma zu; mit den Marut, Agni, kom. 


fiir dich des 


Note 1. Ptirvapiti, the carly draught, implies at the s 


ep ame 
me the priority of the god to whom it is given. 


ti 
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MANDALA I, HYMN 37. 
ASHTAKA I, ADHYAYA 3, VARGA 12-14, 


To tHe Manurs (THE STORM-GODs). 


1. Sing forth, O Kazvas, to the sportive host of 
your Maruts, brilliant on their chariots, and un- 
scathed !,—— 

2. They who were born together, selfluminous, 
with the spotted deer (the clouds) 1 the spears, the 
daggers, the glittering ornaments ?. 

3. I hear their! whips, almost close by, when they 
crack them in their hands; they gain splendour? on 
their way ë. 

4. Sing forth the god-given prayer to the wild' 


host of your Maruts, endowed with terrible vigour ? 


and strength. 

5. Celebrate the bull among the cows (the storm 
among the clouds) !, for it is the sportive host of the 
Maruts; he grew as he tasted the rain ?. 

6. Who, O-ye-men, is the strongest among you 
here, ye shakers of heaven and earth, when you 
shake them like the hem of a garment! ? 

7. At your approach the son of man holds himself 
down; the gnarled cloud * fled at your fierce anger. 

8. They at whose racings! the earth, like a hoary 
king, trembles for fear on their ways, 

9. Their birth is strong indeed: there is strength 
to come forth from their mother, nay, there is vigour 
twice enough for it’. 

10. And these sons, the-singers !, stretched out 
the fences in their racings?; the cows: had.to walk, 


knee-deep. 
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11. They cause this long and broad unceasing 


rain? to fall on their ways. 
12, O Maruts, with suc 

have caused men to trembl 

mountains to tremble. 


h strength as yours, you 
e!, you have caused the 


13. As the Maruts pass' along, they talk together 


on the way: does any one hear them? 


14. Come fast on your quick steeds! there are 


worshippers + for you among the Kazvas: may you 


well rejoice among them. 
15. Truly there is enough for your rejoicing. We 
always are their servants, that we may live even the 


whole of life. 
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Te atate 


NOTES. 


Y This hymn is ascribed to Kazva, the son of Ghora. 


Merse UIs, IVEI 
Verse 3— SV. I, 135. 
Verse 10=SV. I, 221. 


Verse 1. 


WILSON: Celebrate, Kazvas, the aggregate strength 
of the Maruts, sportive, without—horses, but shining in 
their car. 

BENFEY : Kazviden, auf! begrüsst mit Sang, die muntre 
Heerschaar der Marut’s, die rasch’ste, wagenglánzende. 

LUDWIG: Eurer spilenden schar, der Marutschar, der un- 
angreifbaren, die auf wagen glanzt, der singt, o Kazvás, zu. 

Note 1. Wilson translates anarvázam by without-horses, 
though the commentator distinctly explains the word! 
by without an enemy. A. Bráhmaza passage explains: 

? bhrátzivyo-váà arvá, ity srutyantarát. See TS. IV, 3, 13, 6. 
Wilson considers it doubtful whether árvan can ever mean ° 
enemy. The fatt is, that in the Rig-veda an-arván never: 
means without horses, but always without hurt or free 

E from enemies; and the commentator is perfectly right, . 
as far as the sense is concerned, in rendering the word by 
without an enemy, or unopposed (apraty-zzta). An-arvdn 
is not formed from árvat, horse, racer, but from árvan; 
and this is derived from the same root which yields árus, 
n.a wound,72ti (see I, 64, 15, note), &c. The accusative 
of anarvat, without a horse, would be anarvantam, not 


anarvázam. 
The root ar, in the sense of hurting, is distantly connected ` 


with the root mar: see Lectures on the Science of Language, 
Second Series, p. 323. It exists in the Greek óAXvju, cor- | 
responding to Sanskrit zzzomi, i. e. arzomi, I hurt, likewise ' 


d a] F 
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in odd, wound, which cannot be derived UM e Ded 
otAtos, hurtful, and drods, destructive : see urtius, g 

der Griechischen Etymologie (fünfte Ausgabe), p. 372. E 
the Veda at has the-sense of offending or injuring, par- 

i i eded-by upa. 
e n nij sis abhi-sasa upa-árimá gi- 
grata% yát svapánta%, agní/ visvani ápa dué-kritant ágush/áni 
4ré asmát dadhátu. 

If we have offended, or whatever fault we have com- 
mitted, by bidding, blaming, or forbidding, while waking 
or while sleeping, may Agni remove all wicked misdeeds 
far from us. 

Hence upárá; injury, VII, 86, 6. ásti gydydn kániyasaZz 
upa-aré, the older man is there to injure, to offend, to mis- 
lead, the-young : (History of Ancient Sanskrit Literature, 
second edition, p. 541.) Roth translates upàrá by Verfeh- 
lung,missing. Ari, enemy, too, is best derived from this 
root, and not from rå, to give, with the negative particle, as 
if meaning originally, as Sáyaza supposes,a man who. does 
not give. In árarivàn, gen. árarushaZ, hostile, Rosen recog- 


' nised many years ago a participle of a really reduplicated 


perfect of ar, and he likewise traced aráru, enemy, back to 
the same root : see his note to I, 18, 3. 

From this root ar, to hurt, Árvan, hurting, as well as 
árus, wound, are derived in the same manner as both 
dhánvan and dhánus, bow, are formed from dhan ; yág van 
and yágus from yag, párvan and parus from par. See 
ae Zeitschrift, vol. ii, p. 233. 

Anarvan, then, is th inar râ 
ui. 5 n ee rM Sat. P. Bráhmaza 
ginally without-a-wound 
or without one who can wound, it takes the more general 
sense of uninjured, invulnerable, perfect, strong, (cf. integer, 


intact, and entire.) This meaning is applicable to I 94, 2 ; 
, , 


136, 5; II, 6, 5; V, AB, ZA Will, axe a 5 
65, 3, In I, 116, » 35 Oh 5; X, ÓI, 13; 


Ri 16, anarván Seems to be used as an 

155 in I, 51, 12, as applied to sléka, it may have the 
E general meaning of irresistible; powerful 

efe are two passages in which the nom sing. Arvan 

L eu. 3 


mi. : SU T GN 
one in which the acc. sing. arvavam, occur, apparently 
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meaning horse. But in I, 163, 13, and IX, 97, 25, árvàn 
stands in the Pada text only, the Sawzhita has árvX akkha 
and árvå iva. In X, 46, 5, the text híri-smasrum nå árvàzam 
dhana-arkam is too doubtful to allow of any safe induction, 
particularly as the Sáma-veda gives a totally. different 
reading. I do not think, therefore, that árvat, horse, admits 
in the nom. and acc. sing. of any forms but árvá and árvan- 
tam*. Pázini (VI, 4, 127) allows the forms arván and arvá- 
nam, but in anarvan only, which, as we saw, has nothing 
in common with árvat, horse.  Benfey: ‘die rascheste 
(keinen Renner habend, uneinholbar) the quickest (having 
3 x no racer, hence not to be reached). M. Bergaigne (Journ. 
As, 1884, p. 188) tries to defend anarvan in the sense of 
anasva, without considering the grammatical objections. In 
VI, 66, 7 (not I, 6, 7) anasváZ does not refer to yàmaZ. 

The masculine anatvázam after the neuter sárdhas is 
curious; sárdhas means might, but it is here used to express | 
a might or an aggregate of strong men or gods, and the | 
nom. plur. yé, who, in the next verse, shows the same 
transition of thought, not only from the singular to the 
plural, but also from the neuter to the masculine, which 
must be admitted in anarvavam”. It would be possible, if 
necessary, to explain away the irregularity of anarvazam by 
admitting a rapid transition from the Maruts to Indra, the 
eldest among the Maruts (cf. I, 23, 8. fndra-gyeshz/AZ 
márut-gazáZ), and it would be easier still to alter sárdhas 
| into sárdham, as an accusative singular of the masculine 
$é noun sárdha, which has the same meaning as the neuter 
sárdhas. There is one passage, V, 56, 9, which would seem 
to give ample countenance to such a conjecture: 

tám va% sárdham rathe-sibham—a huve. 

I call hither this your host, brilliant on chariots. 

Again, II, 30, 11, we read: 

tám va% sárdham márutam— gir úpa bruve. 

I call with my voice on this your host of Maruts. 


^ See Bugge, K. Z. XIX, p. 403. 
; b Bollensen (Z. D. M. G. XXII, 603) calls it a vulgar Donatus; 
; Doe see, however, Lanman, Noun-Inflection, pp. 330, 526. 
2. F2 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


HYMNS. 
68 VEDIC 


r E 
VIII, 93, 16. srutám vah vritrahan-tamam pra sardham | * 
nam, à sushe. ; 
eee ior He mires victorious, host of the quick 
ens this sárdha we have also the genitive sárdhasya, 
eoo d sishmat krüdhmi mandzsi dhiniZ müniZ- 
iva sardhasya dhrishuok. f 
Your prowess is brilliant, your minds furious; the shout 
of the daring host is like one possessed. 
We have likewise the dative sárdháya, the instrumental 
sArdhena, and the acc. plur. sárdhán; and in most cases, -— <- 
except in two or three where sárdha seems to be used as 
an adjective, meaning strong, these words are applied to the 
host of the Maruts. 
But the other word sárdhas is equally well authenticated, 
and we find of it, not only the nominative, accusative, and 
vocative sing. sárdhas, but likewise the nom. plur. sárdházsi. 
The nominative singular occurs in our very hymn: 
T, 37, 5. kri/ám yát sárdha marutam. 
Which is the sportive host of the Maruts. 
I, 127, 6. så% hi sárdha% na márutam tuvi-sváni/. 
. For he (Agni) is strong-voiced like the host of the Maruts. 
IV, 6, 10. tuvi-svanása/ márutam na sárdhaZ. 
Pd flames (Agni) are strong-voiced like the host of the 
aruts. 
V, 46, 5. uta tyát na% márutam sárdhaZ & gamat. da 
May also that host of the Maruts come to us. j 
Il, 1, 5. tvám narâm sárdha/ asi puru-vásu%. 
Thou (Agni), full of riches, art the host of the men. | 
This host of men seems to me intended again for the | 
Maruts, although it is true that in thus identifying Agni 
with different gods, the poet repeats himself in the next l 
verse : A 
I, 1, 6. tvam sárdhaZ márutam. ` | 
TF art the host of the Maruts. 4 i 
mine eat stems esis the rt sari dede | 
we fads ompany of gods. Thus a 3 
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VII, 44, 5. srinótu-na% dafvyam sardhak agnih srinvántu 
visve mahisháZ ámüráZ. 

May the divine host, may Agni, hear us, may the Visve 
hear us, the strong, the wise. 

Or III, 19, 4. sá% â vaha devá-tátim yavishtha sárdhaZ 
yát adyá divyám yágási. 

Bring thou hither, O Agni, the gods, that you may 
sacrifice to-day to the divine host. 

Or I, 139, 1. â nu tat sárdhaZ divyám vzznimahe. 

We chose for us now that divine host. 

As in these last, so in many other passages, sárdhas is 

S used as a neuter in the accusative. For instance, 

I, 106, 1; II, 11, 14. márutam sárdhaZ. 

II, 3, 3; VI, 3, 8. sárdhaZ marütám. 

The vocative occurs, 

V, 46, 2. ágne indra váruza mitra dévàZ sárdhaZ pra 
yanta máruta utá vishzo (iti). 

Agni, Indra, Varuza, Mitra, gods, host of the Maruts, 
come forth, and Vishzu! 

We see how throughout all these passages those in which 
sárdha and sárdhas are applied to the Maruts, or to some 
other company of gods, preponderate most decidedly. Yet 
passages occur in the Rig-veda where both sárdha and sár- 
dhas are applied to other hosts or companies. Thus V, 53, 
10, sárdha refers to chariots, while in I, 133, 3, sárdhas is 

| applied to evil spirits. 

4 »^ If the passages hitherto examined were all that occur in 
the Rig-veda, we might still feel startled at the construction 
of our verse, where sárdhas is not only followed by mascu- 
line adjectives in the singular, but, in the next verse, by a 
pronoun in the plural. But if we take the last irregularity 
first, we find the same construction, viz. sárdhas followed by 
yé, in III, 32, 4: 

j Índrasya sárdha% marúta% yé &san. 
| The host of Indra, that was the Maruts. 
As to the change of genders, we find adjectives in the 
masculine after sardhas, in ; 
V, 52, 8. sárdha% marutam út sausa satyá-savasam zibh- | 


E vasam. 
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7o 
Celebrate the host of the 


brilliant. 
Here, too, the poet afterwards continues in the plural, 

3 . L . 
dicti 29 he uses the demonstrative, and not, as in our 


passage, the relative pronoun, we cannot quote) this is 
egularity which has here to be explained. 
Anyhow the construction of our verse, though bold and 
unusual, is not so unusual as to force us to adopt conjectural 
remedies. In V, 58, 2, we find ye after gava/. On the 
Umbrian Cerfo Martio, as possibly the same as sárdha-s 
mátuta-s, see Grassman, Kuhn's Zeitschrift, vol. xvi, p. 190. 
The Zend saredha, kind, species, is the same word. 


Maruts, the truly vigorous, the 


support of the irr 


Verse 2, 

WiLSON: Who, borne by spotted deer, were born self- 
radiant, with weapons, war-cries, and decorations. 

BENFEY: Die mit Hirschen und Speeren gleich mit 
Donnern und mit Blitzen auch—selbststrahlende—geboren 
sind. 

Lupwic: Die mit vilfarbigen speeren, mit der schwerter 
glanze, sichtbar wurden mit eignem leuchten. 


Note 1. The spotted deer (préshati) are the recognised 
animals of the Maruts, and were originally, as it would 
| seem, intended for the rain-clouds. Sáyaza is perfectly 
; aware of the original meaning of pz/shati, as clouds. 
: The legendary school, he says, takes them for deer with 
{ white spots, the etymological school for many-coloured 
ne of clouds: (RV. BH. I, 64, 8.) This passage shows 
that although préshati, as Roth observes, may mean a 
ie cow or a spotted horse,—the Maruts, in fact, are 
called Sometimes prishat-asvak, having piebald horses 
f or, having prishats for their horses, VII 
later tradition i i WEN e 
| lon in India had distinctly declared in f 
| of spotted d T i : rrt ela 
| p eer. The Vedic poets, h f i 
Mc PARUM X ; Dowever, admitted both 
,anc they speak in the same hymn, nay, in tt 
verse, of the fallow deer and of th A OON 
Thu NR € horses of the Maruts. 
, 5°, I, the Maruts are called Ast 
of quick horses; and in V, 58, 6, we read 
préshatibhiz Asvaii—rathebhih, where the 


-asvah, possessed 
yat pra áyásishza 
gender of présha- 
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tibhiz would hardly allow us to join it with ásvai£, but 
where we must translate: When you come with the deer, 
the horses, the chariots, or with your deer, as horses. 
Ludwig joins pzzshatibhiZ with zzshzibhiZ, and again in I, 
64, 8; see note 1 to I, 87, 4. 

Note 2. The spears and daggers of the Maruts are meant 
for the thunderbolts, and the glittering ornaments for the 
lightning. Sáyaza takes vási in this passage for war-cries 
on the authority.of the Nirukta, where vasi is given among 
the names of the voice. From other passages, however, it 
becomes clear that vási is a. weapon of the Maruts; and 
Sáyaza, too, explains it sometimes in that sense: cf. V, 53, 
4; 57, 2. Thus I, 88, 3, the vásis are spoken of as being 
on the bodies of the Maruts. In V, 53, 4, the Maruts are 
said to shine in their ornaments and their vasis. Here 
Sáyaza, too, translates vasi rightly by weapon; and in his, 
remarks on I, 88, 3, he says that vast was a weapon com-| 
monly called ara, which is a shoemaker'sawl. See Dhamma-; 
pada, ver. 401. This reminds one of framea, which at 
one time was supposed to be connected with the German 
pfrieme. See, however, Grimm (Deutsche Grammatik, 
vol.i, p. 128) and Leo Meyer (Kuhn's Zeitschrift, vol. vi, 
p. 424). In VIII, 29, 3, the god Tvash/ar is said to carry 
an iron vásiin his hand. Grassman (Kuhn's Zeitschrift, vol. 
xvi, p. 163) translates vast by axe. That a/;gí is to be taken 
in the sense of ornament, and not in the sense of ointment, 
is shown by passages like VIII, 29, 1, where a golden orna- 
ment is mentioned, a/gí ankte hirazyáyam. Sakdm, 
together, is used with reference to the birth of the Matruts ; 
see I, 64, 4. It should not be connected with vasibhiz, 


Verse 3. 
WILSON: I hear the cracking of the whips in their 
hands, wonderfully inspiring (courage) in the fight. 
BENFEY: Schier hier erschallt der Peitsche Knall, wenn sie 
in ihrer Hand erklingt; leuchtend fahr'n sieim Sturm herab. 
Lupwic: Als wäre es hier, so hört man es, wenn die 
geisslen in ihren handen knallen; wunderbar strecken sie 


auf ihrer fart sich nieder. 
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4 å ^ S: also | e 
! ounced as a creticus ; | 

i Note 1. Eshám should be pron Mer e | 

| i This is a very common vyuna. | 

| in verses 9, 13, 15. I | 


1 i ii nner, p. 27- 
B ee cen fitim A an adverb, like 
Bats if ni vifig were not usually e m o 
sative. Riñg in the 3rd pers. plur. pres. Atm. * a 
like a verb of the Ad-class. The SV. poco o rea 
yámam, and the-commentator explains it by ratham. | 
Note 3. The locative y&man is frequently used of the 
path on which the gods move and approach the sacrifice ; 
hence it sometimes means, as in our passage, in the sky. | 
Y&mam in BR., s. v. arg, is wrong. x a 
We might also translate: ‘ Here, close by, I hear what 
the whips in their hands say; they drive forth the beautiful 


(chariot) on the road.’ See SV. I, 2, 1, 5, 1, comm. 


Verse 4. 


WiLSON: Address the god-given prayer to those who | 
are your strength, the destroyers of foes, the powerful, pos- y 
sessed of brilliant reputation. | 

BENFEY : Singt eurer Schaar, der wühlenden, der strahl- 
enreichen, kräftigen ein gotterfülletes Gebet ! 

LuDWIG: Eurer künen schar, von blendender herlichkeit, 


der kraftvollen, soll ein von den gottern eingegebenes 
brahma gesungen werden. 


1 


| Notel. Benfey translates ghréshvi by burrowing, and 

refers it to the thunderbolt that uproots the earth. He d 
points out that ghz/shvi means also, for the same reason d j 
the boar, as proved by Kuhn (Die Herabkunft des F Sees 1 
$.202). Gheish/i is evidently a common name for boar the | 
Norse gríss, and the god of the wind, Grimnir or (Gra is | 
conceived as a boar, shaking the cornfield, in such phrases | 


as ‘Der Eber geht ins Korn" (Genth 
' 9 a, l.c. p. 1 ap fer 
| however, in this place the general p. 14). I prefer, 


On the repr i 
: of the clouds as boars, see Nir, V. 4 Huc cn 
o We 4. 


dyumna is difficult to render. Both 
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tveshá and dyumná are derived from roots that mean to 
shine, to be bright, to glow. Derivatives from tvish express 
the idea of fieriness, fierceness, and fury. In IV, 17; 2, 
tvish is used correlatively, with manyü, wrath. Deriva- 


tives from dyu convey the.idea of brightness and briskness. ! 


Both qualities are frequently applied to the Maruts. 


Verse 5. 


WILSON: Praise the sportive and resistless might of the 
Maruts, who were born amongst kine, and whose strength 
has been nourished by (the enjoyment of) the milk. 

BENFEY: Preist hoch die muntre Marutschaar die unbe- 
siegbar in den Küh'n, im Schlund des Safts wuchs sie 
heran. 

LUDWIG: Preise wie unter kühen den stier, (so) der 
Marut spilende schar, beim verschlingen des saftes ist sie 
grosz geworden. 

Note 1. This translation is merely conjectural. Isuppose 
that the wind driving the clouds before him, is here com- 
pared to a bull among cows, cf. V, 52, 3: 

té syandrása/Z na uksháza£ ati skandanti sárvari/. 

They, the Maruts, like rushing bulls, mount on the dark 
cows. 

The last sentence states that the wind grows even stronger 
after it has tasted the rain (I, 85, 2. té ukshitüsaz mahima- 
nam ásata). 

Note 2. I take gdmbhe in the sense of gámbhane. (On 
the root gabh and its derivatives, see Kuhn, Zeitschrift für 
vergleichende Sprachwissenschaft, vol. i, p. 123 seq.) It 
would be better to read mukhe, instead of sukhe, in the 
commentary. The Matuts were not born of milk for Pzzsni, 


4 


as Wilson says in a note, but from the milk of Pzzsni.' 


Prisni is called their mother, Rudra their father: (V, 52, 16; ] 


60, 5.) 

Benfey takes the cows for clouds in which the lightnings 
dwell; and the abyss of the sap is by him supposed to be 
again the clouds. 
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Verse 6. 


iief leader among you, agitators of 


5 ich is cl 
WiLsoN: Which is c ke all around, like the top (of 


heaven and earth, who sha 
a tree)? Saal 
a » Wer, Helden! ist der erste euch—ihr Erd- und 
Himmel-schütterer l—wenn ihr sie schüttelt Wipfeln gleich ? 
r grösste bei euch, helden, wenn vom 


LupwiG: Wer ist de 
himel und der erde, schiitteler, ihr am saume gleichsam 


rüttelt ! 

Note 1. Ántam ná, literally, like an end, is explained by 
Sayava as the top of a tree. Wilson, Langlois, and Benfey 
accept that interpretation. Roth proposes, like the hem of 
a garment, which I prefer ; for vastranta, the end of a gar- 
ment, is a common expression in later Sanskrit, while anta 
is never applied to a tree in the sense of the top of a tree. 
Here agra would be more appropriate. 


N 


Verse 7. 


WILSON: The householder, in dread of your fierce and 
violent approach, has planted a firm (buttress); for the 
many-ridged mountain is shattered (before you). 

BENFEY: Vor eurem-.Gange beuget sich, vor eurem 
wilden Zorn der Mann; der Hügel weichet und der Berg. 

LUDWIG: Vor eurem anzug, eurem gewaltigen eifer, 


niederduckte sich der mensch, wich der festgeknotete 
[wolken ]berg, 


Note 1. Sáyaza translates: ‘Man has planted a firm 
buttress to give stability to his dwelling? The reading ná 
for ní, which Aufrecht adopted, is untenable, as Ludwig 
shows. It has been altered in the Second Aion, 
See also VIII, 7, 5, ni yemiré. Nidadhré is the perfect 
> i aand expresses the holding down of the head 
xr one attitude of man. I have taken ugráya 
5o x n Sthita, because these words could hardly 
Sins position to yamaya. As the Vedic poets speak 

y mountains as shaken by the storms, we might 
by the gnarled or rocky mount; 
CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 
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but there is no authority for translating gíhita by it is 
shattered, and we should have to translate, the mountain 
yielded or bent before your anger. Cf. V, 57, 3 

ní va% vánà gihate yámanaZ bhiy&. 

The forests get out of your way from fear. 

V, 60, 2. vana Ait ugráZ Sihate ni va% bhiy& prithivi Rit 
regate párvataZ Rit. 

Even the forests, ye fearful Maruts, yield from fear of 
you; even the earth trembles, even the mountain. 

In I, 166, 5, yát tveshá-yámáàA nadáyanta párvatân, we 
may translate *when they on their fiery course made the 
parvatas (clouds) to sound or thunder,’ but it is more likely 
that nádayati here means to-cause to shake or vibrate, and 
that parvata stands for mountain. We ought to remember 
such poetical expressions as 1 Kings xix. 11, ‘and a great, 
strong wind rent the mountains, and brake in pieces the 
rocks before the Lord.’ 


Verse 8. 


WILSON : At whose impetuous approach earth trembles; 
like an enfeebled monarch, through dread (of his enemies). 

BENFEY: Bei deren Lauf bei deren Sturm die Erde 
zittert voller Furcht, wie ein altergebeugter Mann. 

LUDWIG: Bei deren márschen zitterte wie ein gealtet 
stammeshaupt die erd vor furcht auf ihren wegen. 

Note 1. Agma seems to express the act of racing or^ 
running (like agi, race, battle), while yáma is the road itself 
where the racing takes place. A very similar passage 
occurs in I, 87, 3. The comparison of the earth (fem.) to 
a king (masc.) would be considered a grave offence in the 
later Sanskrit literature. In I, 87, 3, vithura takes the place 
of vispati. i 


Verse 9. 


WILSON : Stable is their birthplace, (the sky); yet the 
birds (are able) to issue from (the sphere of) their parent: 
for your strength is everywhere (divided) between two 


(regions,—or, heaven and earth). 
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ceboren sind sie so stark, dass ihrer D 
dti ja doch zwiefach ihre Kraft. 

t ihr geburtsort, vógel (sind sie) 

h dem, wie von altersher 


| ‘BENFEY: Kaum 
Mutter sie entfliehn : 
i LupwiG: Denn fest is 
| von der mutter fortzugehn, nac 


ihre kraft. : 
Oder, Denn fest ist ihre kraft geworden von der mutter sich 
2 


zu trennen, da schon von alters her ihre kraft diss wollte. 
Note 1. -A very difficult verse. The birth of the Maruts 
is frequently alluded to, as well as their surpassing strength, 
as soon as born. Hence the first sentence admits of little 
doubt. But what follows is very abrupt. Váyas may be 
the plural of vi, bird, or it may be váyas, the neuter, * 
meaning vital strength: see Kuhn's Zeitschrift, vol. xv, 
p.217. The Maruts are frequently compared to birds (cf. T, 
87, 2; 88, 1), but it is usual to indicate the comparison by 
na oriva. I therefore take váyas as a nom. sing. neut., in 
the sense of vigour, life. They are called brzhadvayasaZ 
ina Nivid; see Ludwig, p. 226. Nir-i is used with par- 
ticular reference to the birth of a child (cf. V, 78, 7 ; 9). 


| 


Verse 10. 


WILSON: They are the generators of speech : they spread 
out the waters in their courses: they urge the lowing 
(cattle) to enter (the water), up to their knees, (to drink.) 
BENFEY : In ihrem Lauf erheben dann diese Sóhne Getós 
und Fluth, die bis zum Knie den Kühen geht. ré 
ri 


_Lupwie: Und dise sone, die sänger, denten auf ihren H 
zügen ihre banen aus, 


so dass brüllend sie uns ganz nahe 
kamen. i 


Note 1. If we could take sûnáva% gíra% in the sense of the 


I$ or poets, IX, 65, 10, where | 
O yesingers! In I, 6, 6, the i 
by. singers, i.e. the Maruts, may be 
Consider that girak, in the sense of 
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hymns, is feminine, and is followed by the very word which 
is here used, viz. devayántaZ, as a feminine, viz. devayántiz, 
VII, 18, 3, we can hardly doubt that in I, 6, 6, gíraZ is a 
masculine and means singers. The same applies to VI, 
63,10. In VI, 52, 9, úpa na% sünávaZ gira% srizuvántu amrt- 
tasya yé, the construction is, of course, quite different. 

Note 2. The expression that the Maruts enlarged or' 
extended the fences of their race-course (RV. IV, 58, 7) 
can only mean that they swept over the whole sky, and 
drove the clouds away from all the corners.  K4shz/4 
may mean the wooden enclosures (carceres) or the 
wooden poles that served as turning and winning-posts 
(metae). The Sáma-veda has yagfeshu instead of agmeshu. 
That the translation of this verse is purely tentative, and | 
far from satisfactory, was known to all Vedic scholars, but 
I doubt whether they will consider the interpretation which 
M. Bergaigne proposes with so much assurance, as less ten- 
tative and more satisfactory. He translates (Journ. As. 1884, 
p. 239), ‘des fils ont, dans leur marche, allongé leurs chants 
comme des chemins, pour y marcher à genoux (sur les 
genoux) en mugissant (en chantant)' I shall content my- 
self with shortly pointing out the misgivings which every 
Vedic scholar would feel at once in proposing such a ren- 
dering. First as to the conception itself. Can a poet say, 
‘The Maruts have stretched out their songs in order to 
march on them on their knees?’ ‘The roads,’ as M. Ber- 
gaigne shows himself, are only a simile, and no one walks 
on a simile. Secondly, the idea that these Maruts widened 
the roads on which they march, is common enough, but 
that they lengthened their songs, like paths, is never said by 
the Vedic Azshis, nor would they in such a case have left 
out the particle na or iva. Lastly, though many things are 
said of the Maruts, I do not remember that they ever 
appear on their knees. I do not think, therefore, that 
M. Bergaigne's infallible-method helps us much beyond 
where we were before. Conjectures are easy, but for that 
very reason, one does not like to bring them forward. One 
might propose to read sûnáva% diváZ, a very common 
name of the Maruts. One might go a step further, identify 
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ut that the Maruts are called - 


the sons of Bharata; II, 36, 2. But all oer i 
utter uncertainty, and where a scholar feels 4 en 
«tain beneath his feet, he hesitates to P wi I 
Du D. M. Bergaigne's strong point is ipa abhigñú 
means on their knees, not up to their knees. Here again, I 
does abhi in prepositional compounds ever mean on? 
eae i nse in which we use ‘on 
If abhigtu is used in the same ser 
our knees,’ it would in Sanskrit mean only ‘bowing up to 
Now in I, 72, 5, abhig/iu seems to express a E 


the knees.’ h 
positive expression of reverence. With regard to the other 


passages where abhigñu occurs, M. Bergaigne has not shown f 
how they ought to be translated so as to give a clear sense. 
I do not pretend to solve the difficulties, but I think it is 
better to confess our difficulties than to hide them under 
the veil of a so-called systematic interpretation. Abhigiu, 
like mitagZu, may have expressed a position of the knees, 
expressive of strength, but on such points very little 
information is to be gained from Indian commentators. 

The last sentence expresses the result of this race, viz. 
the falling of so much rain that the cows had to walk up to 
their knees in water. This becomes still clearer from the 
next verse. 

SAYANA: These, the producers of speech, have spread 
water in their courses, they cause the cows to walk up to 
their knees in order to drink the water. 


gi% with bhárati,and point o 


Verse 11. 


WILSON: They drive before them, in their course, the | 
long, vast, uninjurable, rain-retaining cloud. | 
BENFEY : Dann treiben sie im Sturm heran jenen langen 
und breiten Spross der Wolke unerschdpflichen. | 
LUDWIG: Sogar disen langen, breiten, das kind der - | 


wolke, den unfeindlichen, schleudern auf ih 


n ren zügen sie i 
vorwärts. £ j 


Note 1. Rain is called the offspring of the cloud, mihó i 


ná at al ; 
Pat, and is then treated as a masculine; cf. apám EI 4 
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Verse 12. 


WILSON: Maruts, as you have vigour, invigorate man- 
kind: give animation to the clouds. 

BENFEY: O Marut's! mit der Kraft, die ihr besitzt, 
werft ihr Geschópfe um, die Berge werft ihr um Sogar. 

LupwiG: O Marut, so wie eure kraft ist, warft ihr die 
leute nieder, warft ihr die berge nieder. 

Note 1. In VIII, 72, 8, akukyavit is explained by vya- 
darayat, he tore open. AZuyavitana is the Vedic form of 
the 2nd pers. plur. of the reduplicated aorist. 


Verse 13. 


WiLson: Wherever the Maruts pass, they fill the way 
with clamour : every one hears their (noise). 

BENFEY: Wenn die Marut’s des Weges ziehn, dann 
sprechen mit einander sie und mancher mag sie hóren. 

LupwiG: Wenn die Marut wandern, sprechen auf dem 
weg sie mit einander, es hóret sie ein jeder. 

Note 1, Yánti has to be pronounced as an amphi- 
brachys. ; 


Verse 14. 


WILSON : Come quickly, with your swift (vehicles). The 
offerings of the Kazvas are prepared. Be pleased with 
them. 

BENFEY: Auf schnellen kommet schnell herbei, bei 
Kazva's Spross sind Feste euch: da wollt euch schön 
ergótzen. i 

LUDWIG: Brecht rasch auf mit raschen rossen, bei den 
Kazva’s ist cuer dienst, dort eben erfreuet euch. 

Note 1. Benfey supposes that dúva% stands in the sin- 
gular instead of the plural. But why should the plural 
have been used, as the singular (asti) would have created 
no kind of difficulty? It is better to take dúva% as a 
nominative plural of a noun dû, worshipper, derived 
from the same root which yielded düvaZ, worship. We 
certainly find á-duvaZ, as a nom. plur; in the sense of 


'not-worshipping : 
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A 4-van avirà£ ma ápsav 
VII, 4, 6. må två vayám sahasá-va psavah m 
| 


pari sadáma ma áduva/. 
May we not, O hero, sit round thee like men without 
e D 


strength, without beauty (cf. VIII, 7; 7), without worship. 

Here Sdyava explains dduvak very well by parizaraza- 
hina/, which seems better than Roth’s explanation ' zógernd, 
ohne Eifer. 

Verse 15. 

"WILSON : The offering is prepared for your gratification : 
we are your (worshippers), that we may live all our life. 

BENFEY: Gerüstet ist für euren Rausch und wir gehóren, 


traun! euch an für unser ganzes Lebelang. a 
H : . w 
LUDWIG : Er ist euch zur trunkesfreude, und wir gleich- 


falls euer hier, dass unsere ganze dauer wir erleben. 
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MANDALA I, HYMN 38. 
ASHTAKA I, ADHYÁYA 8, VARGA 15-17. 


To tHe Manvrs (rur. Sronw-cops). 


. What then now? When! will you take (us) as 
a i father takes his son by both hands, O ye gods, 
$c whom the sacred grass has been trimmed ? ? 

. Where now? On what errand of yours are 
you going, in heaven, not on earth!? Where are 
your cows sporting ? 

3. Where are your newest favours!, O Maruts ? 
Where the blessings? Where all delights ? 

4. If you, sons of Prisni, were mortals, and your 
praiser an immortal !,— 

5. Then never! should your praiser be unwelcome, 
like a deer in pasture grass?, nor should he go on the 
path of Yama 3. 

6. Let not one sin! after another, difficult to be 
conquered, overcome us; may it depart? together 
with greed. 

7. Truly they are terrible and powermt even to 
the desert the Rudriyas bring rain that is never 
dried up?. . 

8. The lightning lows like a cow, it follows as a 
mother follows after her young, when the shower (of 
the Maruts) has been let loose !. 

9. Even by day the Maruts create darkness with 
the water-bearing cloud!, when they drench the 
earth. 

1o. Then from the shouting of the Maruts over 
the whole space of the earth 1, men reeled forward. 

1I. Maruts on your strong-hoofed never-wearying? 
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steeds! go after those bright ones (the clouds), which 


are still locked up °. 
12. May your fellies be strong, the chariots, and 
may your reins? be well-fashioned. 


ver with thy voice to praise 
ho is like a friend 2, the 


their horses, 
13. Speak forth for e 


the Lord of prayer 1, Agni, w 


bright one. 
14. Fashion a hymn in thy mouth! Expand like 


the cloud!! Sing a song of praise. 
1s. Worship the host of the Maruts, the terrible 


the glorious, the musical’. May they be magnified 


here among us ?. 
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NOTES. 


This hymn is ascribed to Kazva, the son of Ghora. The 
metre is Gayatri throughout. Several verses, however, end 
in a spondee instead of the usual iambus. No attempt 
should be made to improve such verses by conjecture, for 
they are clearly meant to end in spondees. Thus in verses 
2, 7, 8, and 9, all the three pádas alike have their final 
spondee. In verse 7, the ionicus a minore is with an evi- 
dent intention repeated thrice. No verse of the hymn 
occurs in SV., VS., AV.; but verse 8 — TS. III, 1, 11, 5; 
verse 9 = TS. IT, 4, 8, x. 


Verse 1. 


Note 1. Kadha-priyaZ is taken in the PadapáZ/a as one 
word, and Sáyaz explains it by delighted by or delighting 
in praise, a nominative plural. A similar compound, kadha- 
priya, occurs in I, 30, 20, and there too the vocative sing. 
fem., kadhapriye, is explained by Sáyaza as fond of praise. 
In order to obtain this meaning, kadha has to be identified 
with kathá, story, which is simply impossible. There is 
another compound, adha-priyà, nom. dual, which occurs 
VIII, 8, 4, and which Sáyaza explains either as delighted 
here below, or as a corruption of kadha-priya. 

In Boehtlingk and Roth’s Dictionary, kadha-priya and 
kadha-pri are both taken as compounds of kadha, an 
interrogative adverb, and priya or pri, to love or delight, 
and they are explained as meaning kind or loving to whom? 
In the same manner adha-priya is explained as kind then 
and there. 

It must be confessed, however, that a compound like 
kadha-pri, kind to whom?, is somewhat strange, and it 
seems preferable to separate the words, and to write kádha. 
priya and ádha priyá. 

It should be observed that the compounds kadha-pri 
and kadha-priya occur always in sentences where there is 
another interrogative pronoun. The two interrogatives 
kát—kádha, what—where, and kás—kádha, who—where, 
occurring in the same sentence, an idiom so common in 
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- of the Pada text, and 
is led the authot of 2 
Greek, may have puri nctioned by the authority of 


ing once sa 
the compound being © itas best he could. But if 


Akalya, Sáyaza would explain it e co ; 
on double use of the interrogative in Sanskrit, 
we à 


as in Greek, then, in our passage, priyáz Eod x n m 
tive belonging to pita, and we might ae : bar E 
now? When will you take (us), as a dear father takes his 
son by both hands, O ye Maruts?? In the same manner 
o translate I, 30, 20: 

En shah kádha priye bhugé márta% amartye. 

Who and where was there a mortal to be loved by thee, 
O beloved, immortal Dawn? 

In VIII, 7, 31, where the same words are repeated as in 
our passage, it is likewise better to write: 

kát ha nünám kádha priyá£ yát indram ágahátana, ká% 
| va% sakhi-tvé ohate. 


What then now? Where is there a friend, now that you : 


have forsaken Indra? Who watches for your friendship? 
Why in VIII, 8, 4, adha priyà should have been joined 
into one word is more difficult to say, yet here, too, the 
compound might easily be separated. 
" Kádha does not occur again, but would be formed in 
analogy with ádha. Tt occurs in Zend as kadha. 
Kuhn, Beiträge IV, p. 186, has shown that kûshz%a% 
(RV. V, 74, 1) is a similar monster, and stands for ku shzZaZ. 
The words kát ha nünám commonly introduce an inter- 
Togative sentence, literally, What then now? cf. X, 10, 4. 
Note 2, Vrikta-barhis is generally a name of the priest, 
rd me 2 to trim the sacrificial grass. ‘The 
TA E s x oa boe after having had 
it the libation d SE Veni vA aar and upon 
b pos MEN pr ot oblation of clarified butter, 
Position is supposed ok ae * ERN ce 
orm a fitting seat for the deity or 


deities invoked to the sacrifice. According to Mr. Steven- 


oe it ig also strewn over the floor of the chamber in which 
the worship is performed.’ 


CE VL rr 5. vrifigé ha v4 
; E ge ha yát námasá b 0 4 p 
Srük ghzztá-vati su-vriktih, cae f as PM 
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When I reverentially trim the truss for Agni, when the 
well-trimmed ladle, full of butter, is stretched forth. 

In our passage, unless we change the accent, it must be 
taken as an epithet of the Maruts, they for whom the grass- 
altar has been prepared. They are again invoked by the 
same name, VIII, 7, 20: 

kv& nünám su-dánavaZ mádatha vzkta-barhishaZ. 

Where do ye rejoice now, you gods for whom the altar is 
trimmed ? 

Otherwise, vzzkta-barhisha£ might, with a change of 
accent, supply an accusative to dadhidhve: * Will you take 
the worshippers in your arms?’ This, though decidedly 
better, is not absolutely necessary, because to take by the 
hand may be used as a neuter verb. 

WiLSON: Maruts, who are fond of praise, and for whom 
the sacred grass is trimmed, when will you take us by both 
hands as a father does his son? 

. BENFEY: Wo weilt ihr gern? was habt ihr jetzt—gleich- 
wie ein Vater seinen Sohn—in Händen, da das Opfer 
harrt ? 


Verse 2. 


Note 1. The idea of the first verse, that the Maruts 
should not be detained by other pursuits, is carried on in 
the second. The poet asks, what they have to do in the 
sky, instead of coming down to the earth. "The last sen- 
tence seems to mean ‘where tarry your herds?’ viz. the 
clouds. Sáyaza translates: ‘Where do worshippers, like 
lowing cows, praise you?’ Wilson: ‘Where do they who 
worship you cry to you, like cattle?’ Benfey : ‘Wo jauchzt 
man euch, gleich wie Stiere? (Ihre Verehrer briillen vor 
Freude ‘über ihre Gegenwart, wie Stiere.)’ The verb 
razyati, however, when followed by an accusative, means 
to love, to accept with pleasure. The gods accept the 
offerings and the prayers: : 

V, 18, 1. vísváni yá% ámartyaZ havy márteshu ramyati. 

The immortal who deigns to accept all offerings among 
mortals. j 


V, 14s i kás a bráhmázi razyathaZ. 
“OF In 


ublfc Domain. Gurukul Kahgri Collection, Haridwar 1 


Digitized by Arya Samaj Foundation Chennai and eGangotri | 
z LN VEDIC HYMNS. 


86 


Whose prayers do ye accept? EU. 
B Ee a eight in prayers (VIII, 12, 18; 
e ae prayers are said to ae in the F (VIL, 
16, 2). I therefore take razyanti in 3a E. arrying, 
disporting, and ná, if it is to be retained, in tl e sense of 
not; where do they not sport? meaning that they are to be 
found everywhere, except where the poet desires them to 
be. We thus get rid of the simile of singing poets and 
lowing cows, which, though not too bold for Vedic bards, 
would here come in too abruptly. It would be much 
better, however, if the negative particle could be omitted 
altogether. If we retain it, we must read: kva váž | 
gavah | na ráz | yantí |. But the fact is that through the 
whole of the Rig-veda kvå has always to be pronounced as 
two syllables, kuva. There is only one passage, V, 61, 2) 
where, before a vowel, we have to read kva: kuva vo *svah, 
kvábhisavaZ. In other passages, even before vowels, we 
always have to read kuva, e. g. I, 161, 4. kuvet=kva itai 
105, 4. kuvartam=kva ritam. In I, 35, 7, we must read 
either kuvedánim sürya/, making süryaZ trisyllabic, or 
sio idanim, leaving a hiatus. In I, 168, 6, kvávaram is 
kuvávaram : Sakalya, forgetting this, and wishing to im- 
d c M na, thereby, in reality, destroying 
dolos ETIN d Spa Kva occurs as dissyllabic in 

y-one times. 


ans to delight in, 


we 


"a 


Verse 3, 

Note 1. The meanings of sumná in the first five Mazdalas 

E m explained by Professor Aufrecht in Kuhn’s Zeit- | 
s p e : P: 274. As to suvitd in the plural, see X, 
| » 21, an IT, 93, 29, where Indra is said to bring all 

j Suvitas. It frequently occurs in the singular - | 

X, 148, 1. 4 nah bhara suvitám vsus Colle | 


Verse 4, 


D Note 1, One might 7 | 
i tra : P | 
| Were mortals, the Ps fal cutee you, sons of peak | 
| 
| 


UT 744 a ortal . 2? 
| [| But this seems almost too dee would be your worshipper. 


for a primitive a = Pand elaborate a compliment { 


Langlois translates; « Quand vous ne | 
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seriez pas immortels, (faites toutefois) que votre panégyriste 
jouisse d'une longue vie.’ Wilson's translation is obscure : 


you, sons of PzZsni, were mortal, yet- your worshipper would 
be immortal! Ludwig has, ‘Wenn ihr, o kinder der Prisni, 
sterbliche waret, der unsterbliche ware euer sänger dann. 
Nicht werde euch unlieb der singer, wie ein wildes tier auf der 
weide, nicht des Yama Pfad betrete er. I think it best to 
connect the fourth and fifth verses, and I feel justified in 
so doing by other passages where the same or a similar 
idea is expressed, viz. that if the god were the poet and the 
poet the god, then the poet would be more liberal to the! 
god than the god is to him. Whether syát should have the 
udatta, I cannot tell. Thus I translated a passage, VII, 32, 
18, in my History of Ancient Sanskrit Literature, p. 545: 
‘If I were lord of as much as thou, I should support the 
sacred bard, thou scatterer of wealth, I should not abandon 
him to misery. I should award wealth day by day to him 
who magnifies, I should award it to whosoever it be.’ 
Another parallel passage is pointed out by Mi.-J.-Muir, 
(On the Interpretation of the Veda, p. 79; see also Sanskrit 
Texts, V, 303.) VIII, 19, 25: ‘If, Agni, thou wert a mortal, 
and I were an immortal, I should not abandon thee to male- 
diction or to wretchedness; my worshipper should not be 
miserable or distressed.’ Still more to the point is another 
passage, VIII, 44, 23: * If I were thou, and thou wert I, then 
thy wishes should be fulfilled” See also VIII, 14, 1, 2. 

As to the metre it is clear that we ought to read 
martásaZ.syátana. 

Verse 5. 
Note 1. Ma, though it seems to stand for na, retains its 


- prohibitive sense. 


Note 2. Yávasa is explained by Sáyaza as grass, and 
Wilson's Dictionary, too, gives to it the meaning of meadow 
or pasture grass, whereas yava is barley. The Greek ¢ed 
or (Ce is likewise explained as barley or rye, fodder for 
horses. See I, 91, 13. gåva% na yávaseshu, like cows in 


meadows. EP 
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ama can only be the path first EA 


, th of Y: 
Note 8. The pa eads to Yama, as the ruler of 


followed by Yama, oF that 1 
the departed. 
X, 14, 8. sám ga 
Meet with the fa an 
X, 14, 7. yamám pasyasi V 
Thou wilt see (there) Yama an e Vi 
X, 165, 4. tásmai yamáya náma% astu m77tyave. 
Adoration to that Yama, to Death ! 
WILSON: Never may your worshipper be indifferent to 
you, as a deer (is never indifferent) to pasture, so that he 
may not tread the path of Yama. E 
BENFEY: Wer euch besingt, der sei euch nicht gleich- i 
gültig, wie das Wild im Gras, nicht wand!’ er auf des Yama 
Pfad. 
Agoshya is translated insatiable by Professor Goldstiicker. 


kkhasva pitré-bhiz sám yaména. 

thers, meet with Yama (X, 14, 10; 15,8). 
; 

áruzam £a devam. 

d the divine Varuza. 


Verse 6. 

Note 1. One of the meanings of nírz;ti is sin. It is 
derived from the same root which yielded zztá, in the sense 
of right. Nírziti was conceived, it would seem, as going 
away from the path of right, the German Vergehen. Nir- 
riti was personified as a power of evil and destruction. 

VII, 104, 9. áhaye vå tin pra-dádátu sóma% 4 và dadhátu 
nth-riteh upá-sthe. 


May Soma hand them over to Ahi, or place them in the 
lap of Nirziti. 


as earth, and he attaches 
in other places which will 
er. Cf. Lectures on the 


our evil desires,’ 


s formed asan i Â 
ada, b m ES optative of the Atmane- 
Pada, but with the additional s before the t, which, in the 


| 
4 
| 
ordinar ng : | 
(Gram c DE restricted to the so-called benedictive 4 4 
> $ 395; Bopp, Kritische Grammatik, ed. 1834; T 
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§ 329, note). Pad means originally to go. Thus RV. IX, 
73, 9, átra kartám áva padáti áprabhu/Z, may the impotent 
go down into the pit. In certain constructions it gradually 
assumed the meaning of to perish, and native commentators 
are inclined to explain it by pat, to fall. One can watch 
the transition of meaning from going into perishing in such 
phrases as VS. XI, 46, ma pády áàyushaZ pura, literally, 
‘may he not go before the time, but really intended for 
‘may he not die before the time.” In the Rig-veda padishzá 
is generally qualified by some words to show that it is to be 
taken in malam partem. Thus in our passage, and in 
III, 53,21; VII, 104, 16 ; 17. In I, 79, 11, however, padishzá 
sá% is by itself used in a maledictory sense, pereat, may 
he perish! In another, VI, 20, 5, padi by itself conveys the 
idea of perishing. This may have some weight in deter- 
mining the origin of the Latin pestis (Corssen, Kritische 
Beiträge, p. 396), for it shows that, even without preposi- 
tions, such as à or vi, pad may have an ill-omened meaning. 
In the Aitareya-bráhmaza VII, 14 (History of Ancient 
Sanskrit Literature, p. 471), pad, as applied to a child's 
teeth, means to go, to fall out. With sam, however, pad 
has always a good meaning, and this shows that originally 
its meaning was neutral Another translation, suggested 
by Ludwig, might be: ‘Let not one dreadful Nirzzti (sin) 
after another strike us.’ 


Verse 7. 


Note 1. The only difficult word is avatam. Sáyaxa | 
explains it, without wind. But it is hardly possible to 
understand how the Maruts, themselves the gods of the 
storm, the sons of Rudra, could be said to bring clouds 
without wind. Langlois, it is true, translates without any 
misgivings: ‘Ces dieux peuvent sur un sol desséché faire 


. tomber la pluie sans l'accompagner de vent.’ Wilson: ‘ They 


send down rain without wind upon the desert, Benfey saw^ 
the incongruous character of the epithet, and explained it 
away by saying that the winds bring rain, and after they 
have brought it, they moderate their violence in order not to 


drive it away again; hence rain without wind. Yet even, 
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anation, though ingenious, and, asI ia told, decir 
; ern climate, is somewhat too artificial, 
If we changed the accent, ávátàm, Uo MM i TN 
better than avátám, windless. But avata, uncon- 
would be cur in the Rig-veda, except as applied 
quered, does € most frequently in the phrase vanván 
x IE un Sayawa explains well by hissan ahizzsitaz, 
hurting, but not hurt: (VI, no 20; e , IX, n 7.) 
In IX, 96, 8, we read przt-su vanván avataz, in attles 
attacking, but not attacked, which renders the insanus 
Avata perfectly clear. In VI, 64, 5, where it P applied to 

« Ushas, it may be translated by unconquerable, intact. 

There are several passages, however, where aváta occurs 
with the accent on the last syllable, and where it is accord- 
ingly explained as a Bahuvrihi, meaning either windless or 
motionless, from vata, wind, or from vata, going (I, 62, 10), 
In some of these passages we can hardly doubt that the 
accent ought to be changed, and that we ought to read 
áváta. Thus in VI, 64, 4, aváte is clearly a vocative applied 
to Ushas, who is called ávâtâ, unconquerable, in the verse 
immediately following. In I, 52, 4, the Maruts are called 
avata/, which can only be ávâtâ%, unconquerable; nor can 
we hesitate in VIIT, 79, 7, to change avátáZ into ávâta%, as 

_ an epithet applied to Soma, and preceded by ádzzptakratuZ, 
| of unimpaired strength, unconquerable. 

But even then we find no evidence that áváta, uncon- 
quered, could be applied to rain or to a cloud, and I there- 
fore propose another explanation, though equally founded 
on the supposition that the accent of avátám in our passage 
should be on the first Syllable. 


I take váta as a Vedic form instead of the later vána, the 


this expl 
larly truthful in an east 


~ past participle of vai, to wither. Similarly we find in the 


Veda gita, instead of gina, the lat 
by Pázini, V4 means to 
avata therefore, as 


A mun as applied to rain, not dried up, but remaining 
s. VON S 1S Important to remark that in one 
Mn 3 » 97» 7, Sayana, too, explains áváta, as applied to 
? OY asushka, not dry; and the same meaning would 


ter form being sanctioned 
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applied to a cloud, would mean not dry, . 
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be applicable to avát&Z in I, 62, 10. In this sense of not 
withered, not dry, avatam in our passage would form a per- 
fectly appropriate epithet of the rain, while neither windless 
nor unconquered would yield an appropriate sense. In the 
famous passage, X, 129, 2, anit avátám svadhdaya tát ékam, 
that only One breathed breathless by itself, avatam might be 
taken, in accordance with its accent, as windless or breath- 
less, and the poet may have wished to give this antithetical 
point to his verse. But ávátam, as an adverb, would here 
be equally appropriate, and we should then have to trans- 
late, ‘that only One breathed freely by itself! Ludwig 
translates, ‘Als treue die blendenden, die stürmenden 
Rudriya auf óder flache sogar, als brunnen die wolke 


schaffen. This presupposes the conjectural reading ava- 


tam. 
Verse 8. 


Note 1. The peculiar structure of the metre in the 
seventh and eighth verses should be noted. Though we 
may scan 

SSS Su Gos | ——u-—-—uU--— | UI — UU | 
——u--ó--|--o--4--|ou---u4$-— 
by throwing the accent on the short antepenultimate, yet 
the movement of the metre becomes far more natural by 
throwing the accent on the long penultimate, thus reading 


S&YANA : Like a cow the lightning roars, (the lightning) 
attends (on the Maruts) as the mother cow on her calf, 
because their rain is let loose at the time of lightning and 
thunder. 

WILSON: The lightning roars like a parent cow that 
bellows for its calf, and hence the rain is set free by the 
Maruts. 

BENFEY: Es blitzt—wie eine Kuh brüllt es—die Mutter 
folgt dem Kalb gleichsam—wenn ihr Regen losgelassen. 
(Der Donner folgt dem Blitz, wie eine Kuh ihrem Kalbe.) 

Vásrá as a masculine means a bull, and it is used as a 


name ofthe, Maruts in spms nessages, NUL fads 7. As 


I 


icis Eget 


QA 
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a feminine it means a COW, particularly S cow with a calf, a 
^ milch cow. Hence also a mother, X, 119, 4. The lowing 
of the lightning must be intended for the distant thunder, 
and the idea that the lightning goes near or looks for the 
rain is not foreign to the Vedic poets. See I, SAO Come 
to us, Maruts, with your entire help, as lightnings (come to, 
. i.e. seek for) the rain !' 
Verse 9. 

Note 1 That pargánya here and in other places means 
cloud has been well illustrated by Dr. Bühler, Orient und 
Occident, vol. i, p. 221. It is interesting to watch the 
personifying process which is very palpable in this word, 
and by which Parganya becomes at last a friend and com- 
panion of Indra. See now, ‘India, what can it teach us?’ 
p. 193 seq. 

Verse 10. 
Note 1. Sádma, as a neuter, means originally a seat, and 
is frequently used in the sense of altar: IV, 9, 3. sd sádma 
pari niyate hota; VII, 18, 22. hótá-iva sádma pari emi 
o It soon, however, assumed the more general meaning 
of place, as 


Li 


X, 1, 1. agni% bhánüná rásatá vísvà sádmáni apráZ. 

Agni with brilliant light thou filledst all places. 

It is lastly used with special reference to heaven and 
earth, the two sddmani, I, 185, 6 ; III, 55,2. In our passage 
sádma párthivam is the same ag parthive sádane in VIII, 
ds UR 2 ad i mentioned together with heaven, 
ES WS ER a Sayana takes sádma as ‘ dwelling,’ so 
ad DN anglois. Benfey translates ‘ der Erde Sitz; 
nt x subject of the sentence, which may be 
dud CN e d of the Maruts the seat of the 
Eo i 7 men tremble? Sadman, with the 
fic Rie iT st syllable, is also used as a masculine in 

3 R25 1; VI, 51, 12. sadmânam divyám. 


Verse 11. 
Ve translated 
for this is the r 


Note 1, T | 
ViJápAzibhiz ns vilu-panibhif, as if it were 
i ight accent of a Bahuvrihi 
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compound. Thus the first member retains its own accent in 
p7thü-pázi, bhüri-pázi, vrsha-pázi, &c. It is possible that 
the accent may have been changed in our passage, because 
the compound is used, not as an adjective, but as a kind of 
substantive, as the name of a horse. Pází, hand, means, as 
applied to horses, hoof : 

II, 31, 2. pz?thivyàZ sánau gánghananta pází-bhi/. 

When they strike with their hoofs on the summit of the 
earth. i 

This meaning appears still more clearly in such com- 
pounds as dravát-pázi : 

VIII, 5, 35. hirazyáyeza ráthena dravátpázi-bhiZ ásvai%. 

On a golden chariot, on quick-hoofed horses. 

'The horses of the Maruts, which in our verse are called 
vilu-pàzí, strong-hoofed, are called VIII, 7, 27. hírazya- 
pázi, golden-hoofed : 

asvaiz hírazyapázi-bhiZ dévásaZ úpa gantana. 

On your golden-hoofed horses come hither, O gods. 

Those who retain the accent of the MSS. ought to trans- 
late, * Maruts, with your strong hands go after the clouds.’ 

Note 2. Ródhasvati is explained by Sáyaza as river. It 
does not occur again in the Rig-veda. Rodhas is enclosure 
or fence, the bank of a river ; but it does not follow that 
ródhasvat, having enclosures or banks, was applicable to 
rivers only. II, 15, 8, it is said that he emptied or opened 
the artificial enclosures of Bala, these being the clouds 
conquered by Indra. Hence I take ródhasvati in the sense^ 
of a cloud yet unopened, which is followed or driven on by 
the Maruts. E 

Kitrá, bright or many-coloured, is applied to the clouds, 
V, 63, 3. kitrébhi% abhráiZ. 

Note 3. Roth and Ludwig take ákhidrayáman for a name 


of horse, which seems right. The word does not occur 


again in the Rig-veda. 
WILSON: Maruts, with strong hands, come along the 
beautifully-embanked rivers with unobstructed progress. 
BENFEY: Mit euren starken Händen folgt den hehren 
eingeschlossnen nach in unermüd'tem Gang, Maruts. 
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te 1. Abhisu, rein, does not mean finger in the Rig- 
2 . . 2 
5 "i: Sayana frequently explains it so, misled by 
3. i id gives abhisu among the names of finger, 
van *May your fingers be well skilled (to hold the 
ilson : 
ions Verse 18. 
Note 1. Agni is frequently invoked together with the 
Maruts, and is even. called marüt-sakhá, the friend of the 
3 
Maruts, VIII, 92,14. It seems better, therefore, to refer 
bráhmazas pátim to Agni, than, with Sayava, to the host 


' of the Maruts (marüdgazam). Bráhmazaspáti and Bz/has- 


páti are both varieties of Agni, the priest and purohita of 


- gods and men, and as such he is invoked together with the 


Maruts in other passages, I, 40,1. Tánâ is an adverb, 
meaning constantly, always, for ever. Cf. II, 2, I; VIII, 
40, 7. 

WILSON: Declare in our presence (priests), with voice 
attuned to praise Brahmavaspati, Agni, and the beautiful 
Mitra. / 

BENFEY: Lass schallen immerfort das Lied zu grüssen 
Brahmaraspati, Agni, Mitra, den herrlichen. 

Note 2. Mitra is never, as far as T know, invoked together 
with the Maruts, and it is better to take mitrám as friend. 
Besides ná cannot be left here untranslated. Ludwig 
translates, ‘beautiful like Mitra,’ that is, bright like the sun. 


Verse 14, 


i Nets l. The.second sentence is obscure. SAyava trans- 
ates: *Let the choir of priests make a hymn of praise, let 


£) 


spread it out like a cloud spreading rain? Benfey: ‘Ein 
mie schaffe in dem Mund, ertóne dem Parganya gleich.’ 
ae esau for the god of thunder, and supposes the 
Ness, Taree to be compared to it on account of its loud- 
ihe ommen can only be the second person singular of 

Junctive of the reduplicated perfect, of which we 
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have also tatánat, tatánáma, tatánan, and tatánanta. Ta- 
tanaZ can be addressed either to the host of the Maruts, or 
to the poet. I take it in the latter sense, for a similar verse 
occurs VIII, 21,18. Itis said there of a patron that healone 
is a king, that all others about the river Sarasvatt are only 
small kings, and the poet adds: ‘May he spread like a 
cloud with the rain, giving hundreds and thousands (par- 
gánya/-iva tatánat hí vrzshzy&). Ludwig takes tan in the 
sense of thundering ; thunder like Parganya! 


. Verse 15. 


Note 1. It is difficult to find an appropriate rendering for 
arkín. It means praising, celebrating, singing, and it is in 
the last sense only that it is applicable to the Maruts. 
Wilson translates, ‘entitled to adoration ;’ Benfey, ‘flaming.’ , 
Boehtlingk and Roth admit the sense of flaming in one 
passage, but give to arkín in this place the meaning of 
praising. If it simply meant, possessed of arká, i.e. songs 
of praise, it would be a very lame epithet after panasyü. 
But other passages, like I, 19, 4; 52, 15, show that the con- 
ception of the Maruts as singers was most familiar to the 
Vedic Rzshis (I, 64, 10; Kuhn, Zeitschrift, vol. i, p. 521, 
note); and arká is the very name applied to their songs 
(I, 19, 4). In the Edda, too, ‘storm and thunder are repre- ` 


.sented as a lay, as the wondrous music of the wild hunt. 


The dwarfs and Elbs sing the so-called Alb-leich* which 
carries off everything, trees and mountains. See Justi in 
Orient und Occident, vol. ii, p.62; Genthe, Windgottheiten, 


*P.4; II. There is no doubt therefore that arkin here means 


musician, and that the arká of the Maruts is the music of 
the winds. 

Note 2. Vrzddha, literally grown, is used in the Veda as 
an honorific epithet, with the meaning of mighty, great, or 
magnified : 

III, 32, 7. yágámaZ ft námasá vzzddhám índram 

bzzhántam zzshvám agáram yüvánam. 

We.worship with praise the mighty Indra, the great, the 
exalted, the immortal, the vigorous. i 


Here neither is v/zddhá intended to express old age, 
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| nor yüvan young age, but both are meant as laudatory hi 
Fis ae e Dar ter, Ormazd et Ahriman, p. 91 seq. 
| epithets. See Darmesteter, tae ee SH 

Asan is the so-called Led of as, to be. This Le? 1s pro AT 
perly an imperative, which gradually ae rs E $- 
subjunctive, and is generally called so. Ofas, we a 1 
following Lez forms: belonging to the present, we have 
4sasi, II, 26,2; ásati, VI, 23, 9; ásatha%, VI, 63, 1; and 
4satha, V, 61,4: belonging to the imperfect, asah, ue 100, 
2; ásat, I, 9, 5; ásàma, I, 173, 9; ásan, I, 89, 1, Asam, a 
form quoted by Roth from Rig-veda X, 27, 4, is really ásam. 

We find, for instance, ása%, with an imperative or opta- 
tive meaning, in 

VIII, 100, 2. ása% £a tvám dakshizatáZ sakha me 

Adha vzitrázi ganghanáva bhüri. 

And be thou my friend on my right hand, and we shall 
kill many enemies. 

Here we see the transition of meaning from an impera- 
tive to the conditional. In English, too, we may say,‘ Do 
this and you shall live, which means nearly the same as, 
‘If you do this, you will live? Thus we may translate this 
passage: ‘And if thou be my friend on my right side, then 
we shall kill many enemies.’ à 

X, 124,1. imam na% agne úpa yag/iám 4 ihi— i 

ása% havya-và? utá na% purah-gith. 

Here we have the imperative ihi and the Lez ása% used 
in the same sense. , 

Far more frequently, however, ÁsaZ is used in relative 
sentences, such as, 

VI, 36, 5. åsa% yáthà nak sávasA kakâná%. Š 

That thou mayest be ours, delighting in strength. 

VII, 24, 1. ása% yáth& na% avit& vridhé ha. 

That thou mayest be our helper and for our increase. 

See also X, 44, 4; 85, 26; 36. 

WirsoN: May they be exalted by this our worship. 

BENFEY: Mögen die Hohen hier bei uns sein. 


Fx 


————————— 
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MANDALA I, HYMN 39. 97 


MANDALA I, HYMN 39. 
ASHTAKA I, ADHYAYA 3, VARGA 18-19. 


To rur Maruts (tHE Sronw-cops). 


1. When you thus from afar cast forwards your 
measure !, like a blast of fire, through whose wisdom 
is it, through whose design?? To whom do you go, 
to whom, ye shakers (of the earth) ? 

2. May your weapons be firm to attack, strong | 

also to withstand. May yours be the more glorious | | 
power, nor that of the deceitful mortal. | 

3. When you overthrow what is firm, O ye men, 
and whirl about what is heavy, you pass! through 
the trees of the earth, through the clefts of the 
rocks ?. 

4. No real foe of yours is- known in heaven, nor 
on earth, ye devourers of foes! May power be 
yours, together with your race?! O Rudras, can it 
be defied ?? 

5. They make the rocks tremble, they tear asun- 


der the kings of the forest'. Come on, Maruts, like 


madmen, ye gods, with your whole tribe. 

6. You have harnessed the spotted deer to your 
chariots, a red one draws as leader!; even the earth 
listened? at your approach, and men were frightened. 

7. O Rudras, we quickly desire your help for our 
race. Come now to us with help, as of yore; thus 
now for the sake of the frightened Kazva *. 

8. Whatever fiend, roused by you or roused by 
men, attacks us, deprive him of power, of strength, 
and "n your favours}, 


. For you, chasing and wise.Maruts, have wholly 
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protected’ Kazva. Come to us, Maruts, with your — — A 
whole favours, as lightnings? (go in quest of) the | 
rain. | 
10. Bounteous givers, you carry whole strength, 
whole power, ye shakers (of the world). Send, O Í 
Maruts, against the wrathful enemy of the poets an 
enemy, like an arrow !. 
A < 
| | 
| l 
| | 
| 
H | ai 
| Et 


e —— 


"s 
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NOTES. 


This hymn is ascribed to Kazva, the son of Ghora. The 
metre varies between Bzzhati and Satobzzhati, the odd 
verses being composed in the former, the even verses in 
the latter metre. Each couple of such verses is called a 
Barhata Pragátha. The Brzhati consists of 8+8+412 4- 8, 
the Satobrzhati of 124+8+12+48 syllables. No verse of 
this hymn occurs in SV., VS., AV.; verse 5— TB. II, 4, 
4, 3. 

Verse 1. 


Note 1. Mâna, which I translate by measure, is explained 
by Sáyaza as meaning strength. Wilson: ‘When you 
direct your awful vigour downwards from afar, as light 
(descends from heaven). Benfey: ‘Wenn ihr aus weiter 
Ferne so wie Strahlen schleudert euren Stolz (das worauf 
ihr stolz seid: euren Blitz)? Langlois: ‘Lorsque vous 
lancez votre souffle puissant.’ J doubt whether mana is 
ever used in the Rig-veda in the sense of pride, which no 
doubt it has, as a masculine, in later Sanskrit: cf. Halâ- 
yudha, ed. Aufrecht, iv, 37. Mâna, as a masculine, means 
frequently a poet in the Rig-veda, viz. a measurer, a thinker 
or maker; as a neuter it means a measure, or what is 
measured or made. "Thus V, 85, 5, we read: 

mánena-iva tasthi-ván antárikshe ví y4% mamé prithivim 
süryera. 

He (Varuza) who standing in the welkin has measured 
the earth with the sun, as with a measure. 

. In this passage, as well as in ours, we must take measure, 
not in the abstract sense, but as a measuring line, which is 
cast forward to measure the distance of an object,—a simile, 
perfectly applicable to the Maruts, who seem with their 
weapons to strike the trees and mountains when they them- 
selves are still far off. Another explanation might be given, 
if mána could be taken in the sense of measure, i. e. shape 
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Note 2. Várpas, which has generally been translated by 
body or form, is. here explained by praise. Benfey puts 
Werk (i.e. Gesang, Gebet); Langlois, maison. Várpas, 
which, without much reason, has been compared to Latin 
corpus, must here be taken in a more general sense. Thus 

ân, is applied to 
Indra as knowing many schemes, many thoughts, many 
things, when he is inspired by the Soma-juice ; see I, 19, 5. 


Verso 3. 


Note 1. Benfey takes ví yáthana in a causative sense, 
you destroy, you cause the trees to go asunder. But even 
without assigning to ya a causative meaning, to go through, 
to pierce, would convey the idea of destruction. In some 
passages, however, vi-yà is certainly used in the simple sense 
of passing through, without involving the idea of destruction: 

VIII, 73, 13. rátha% viyati ródasi (fti). 

Your chariot which passes through or between heaven 
and earth. 

In other passages the mere. passing across implies con-, 
quest and destruction : 


- 1, 116,20. vi-bhindüná....ráthena ví párvatán.. . .ayátam. 


On your dissevering chariot you went across, or, you rent, 
the mountains (the clouds). 

In other passages, however, a causative meaning seems 
equally, and even more applicable : 

VIII, 7, 23. ví vritrám parva-sdh yayu% ví párvatán. 

They passed through Vritra piecemeal, they passed 
through the mountains (the clouds); or, they destroyed 
Vritra, cutting him to pieces, they destroyed the clouds. 

Likewise I, 86, 10. ví yAta vísvam atrizam. 

Walk athwart every evil spirit, or destroy every evil 
spirit! See before, I, 19, 7 ; 37, 7. 

We must scan vi yáthana vaninaZ prithivyAA. 

Note 2. It might seem preferable to translate siz pár- 
vatandm by the spaces of the clouds, for párvata means 
clouds in many places, Yet here, and still more clearly in 
verse 5, Where párvata occurs again, the object of the poet 
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is to show the strength of the Maruts. In that case the 
mere shaking or bursting of the clouds would sound very 
tame by the side of the shaking and breaking of the forest 
trees. Vedic poets do not shrink from the conception that 
the Maruts shake even mountains, and Indra is even said to 
have cut off the mountain tops: IV, 19, 4. ava abhinat kakú- 
bha% párvatánàm. In the later literature, too, the same idea 
occurs: Mahábh. Vana-parva, ver. 10974, dyauZ svit patati 
kim bhümir diryate parvato nu kim, does the sky fall? is 
the earth torn asunder, or the mountain? 


Verse 4. 


Note 1. Sáyaza was evidently without an authoritative 
explanation of tánà yugá. He tries to explain it by 
* through the union of you may strength to resist be quickly 
extended. Wilson: ‘May your collective strength be 
quickly exerted.’ Benfey takes tana as adverb and leaves 
out yugà: ‘Zu allen Zeiten, O Furchtbare!—sei im Nu zu 
iiberwalt’gen euch die Macht.’ Yuga, an instrumental, if 
used together with another instrumental, becomes in the 
Veda a mere preposition: cf. VII, 43, 5; 95, 4. raya yugà ; 
X, 83, 3. tápasà yugã; X, 102, 12. vadhriva yugà ; VII, 32, 
20. püram-dhyà yugá; VI, 56, 2. sákhyà yuga; VIII, 68, 
9. två yug. As to the meaning of tán, see B. R. s. v, 
where tán in our passage is explained as continuation. The 
offspring or race of the Maruts is mentioned again in the 
next verse. 

Note 2. I take nú Ait à-dhz/she as an abrupt interro- 
gative sentence, viz. Can it be defied? Can it be resisted ? 
See V, 87, 2: 

tat va% maruta% na &-dhz/she sávaZ. 

Your strength, O Maruts, is not to be defied. 


Verso 5. 


Note 1. Large trees of the forest are called the kings or 
lords of the forest. Instead of pró árata, the Taitt. Br. 
IL, 4, 4, 2, reads pró varata, which Sáyaza explains by pro, 


prakarsheza, avárata dhávata. 
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Verse 6. 

Note 1. Práshzi is explained by Sáyaza as a Seno of yoke 
in the middle, when three horses or other animals are 
harnessed to a car; róhita as a kind of sed deer. Hence 
Wilson remarks that the sense may be, ‘The red deer 
yoked between them aids to drag the car. But he adds 
that the construction of the original is obscure, and ap- 
parently rude and ungrammatical. Benfey translates, e Sie 
führt cin flammenrothes Joch, and remarks against Wilson 
that Sáyana's definition of práshzi as yoke is right, but that 
of róhita as deer, wrong. If S&yaza's authority is to be 
invoked at all, one might appeal from Sáyaza in this place 
to Sáyaza VIII, 7, 28, where práshzi is explained by him 
either by quick or by pramukhe yugyamána/Z, harnessed in 
front. The verse is 

yát eshàm prfshati# ráthe práshzi£ váhati róhitaZ. 

When the red leader draws or leads their spotted deer in 
the chariot. 

VI, 47, 24. práshzi/ is explained as tripada ádháraZ; tad- 
vad vahantiti prashayossv/. In I, 100, 17, prásh/ibhiZ, as 


; applied to men, means friends or Supporters, or, as Sáyaza 


explains, pársvasthair anyair zshibhi/. 

Ludwig (IV, ad 25, 8) adds some useful information. He 
quotes from the comm. on Taitt. S. I,7,8; vámadakshizayor 
asvayor madhya ishAdvayam prasárya tayor madhye sap- 
tyakhyagativiseshopetam asvam yureyat. The risht horse 
is said to be the arvà, the left vagi, the middie sapti%. 
Láry&yana II, 7, 23, calls the two side-horses prashz. 
According to Sáyaza (Taitt. S. I, 7, 9, p. 1024) prashzi 
means originally a tripod for holding a pot (see above), and 
afterwards a chariot with three horses. In that ee we 
should have to translate, the red ch 


ariot moves alon 
Note 2. i R = 
0 2 Aufrecht derives asrot from sru, to shake, without 
necessity, however : 


; See Muir's Sanskrit Texts, IV 

^ ^s E) p. 494. 

; Ludwig also remarks that astot might be (orale by 

d a Membled 9r vibrated. Similar passages occur 
"i 127, 3. VIA kit yásya sám.zitau srüvat váná-iva yát 


sthirám, at wh i 
JE ose approach even what is firm and strong 
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will shake, like the forests, Roth translates, the earth 
yielded, got out of your way. 


Verse 7. 
Note 1. Kazva, the author of the hymn. 


Verse 8. 
Note 1. The abhva, fiend, or, as Benfey translates it very 


‘happily, Ungethüm, may have been sent by the Maruts 


themselves, or by some mortal. With reference to yushmé- 
shita it is said afterwards that the Maruts are to withdraw 
their help from him. I have adopted Wilson's and Ludwig's 
interpretation of vi yuyota, with the instrumental. 


Verse 9. 

Note 1. The verb dadá is the second pers. plur. of the 
perfect of dà, and is used here in the sense of to keep, to 
protect, as is well shown by B. and R. s. v. dà 4, base dad. 
Sayava did not understand the word, and took it for an 
irregular imperative; yet he assigned to the verb the proper 
sense of to keep, instead of to give. Hence Wilson : ‘Up- 
hold the sacrificer Kava.’  Benfey, less correctly, ‘Den 
Kazva gabt ihr, as if Kazva had been the highest gift of 
the Maruts. 3 

Note 2. The simile, as lightnings go to the rain, is not - 
very telling. It may have been suggested by the idea that 
the lightnings run about to find the rain, or the tertium 
comparationis may simply be the quickness of lightning. 
Wilson: ‘As the lightnings bring the rain? Benfey: *(So : 
schnell) gleichwie der Blitz zum Regen kómmt. Lightning 
precedes the rain, and may therefore be represented as 
looking about for the rain. Ludwig proposes-some bold 
conjectures. He would change kázvam to razvam, and 
take the words from asámibhi£ to ganta as a parenthesis. 
He translates: *For nothing imperfect, you highly to be 
revered Maruts, no, something delightful you gave—(with 
perfect aids, Maruts, come to us)—as lightnings give rain. 


Verse 10. 
Note 1. Wilson: ‘Let loose your anger. Sáyaza: ‘Let 


loose a murderer who hates.’ 
CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 

104 VEDIC HYMNS. 
mio S 

Pari-manyu, which occurs but onee Ed LM 
corresponds as nearly as possible to the des d pee 
Manyü, like @vpdés, means courage, Se. uh Me in 
the compound parimanyü, as in mepíDupos, he E n ion 
pári seems to strengthen the simple notion p word. 
That pari is used in that sense in later Sanskrit is well 


i i gi levis, parikshám 
‘known; for instance, in parilaghu, perlevis, pariksháma, 


withered away: see Pott, Ety mologische | Ed n 
second edition, vol.i,p. 487. How pati, originally ate 
round about, came to mean excessive, is difficult to explain 
with certainty. It may have been, because what surrounds 
exceeds, but it may also have been because what is done all 
around a thing is done thoroughly. See Curtius, Grundzüge, 
fifth edition, p. 274. Thus we find in the Veda, VIII, 
75, 9, pári-dveshas, lit. one who hates all around, then a 
great hater : 

ma naZ... pari-dveshasak amhatih, ûrmí% na ndvam & 
vadhit. 

May the grasp of the violent hater strike us not, as the 
wave strikes a ship. 

Again, pari-sprídh means literally one who strives round 
about, then an eager enemy, a rival (fem.) : 

IX, 53, 1. nudásva yas pari-spzZdhaZ, 

Drive away those who are rivals. 

Pari-krosá means originally one who shouts at one from 
every side, who abuses one roundly, then an angry reviler. 
This word, though not mentioned in B. R.s Dictionary, 
occurs in 

I, 29, 7. sárvam pari-ktosám gahi. 

Kill every reviler! 

The same idea which is here expressed by pari-krosá, is 
in other places expressed by pari-ráp, lit. one who shouts 
round about, who defies on every side, a calumniator. an 
enemy, one who * be-rattles,’ 

II, 28) Sp a vi-badhya pari-rápa/. 

Having struck down the enemies, 

II, 23, 14. ví pari-rápaZ ardaya. 

Destroy the enemies. 


In the s ; 
ame way as the words meaning to hate, to 
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. oppose, to attack, are strengthened by this preposition, ; 


which conveys the idea of round about, we also find words 
expressive of love strengthened by the same preposition. 
Thus from prîtá%, loved, we have pári-pritaZ, lit. loved all 
round, then loved very much: I, 190, 6. pári-pritaZ nd 
mitra; cf. X, 27, 12. We also find IX, 72, 1. pari-príyaZ, 
those who love fully or all around, which may mean great 
lovers, or surrounding friends. 

In all these cases the intensifying power of pári arises 
from representing the action of the verb as taking place 
on every side, thoroughly, excessively; but in other cases, 
mentioned by Professor Pott, particularly where this pre- 
position is joined to a noun which implies some definite 
limit, its magnifying power is no doubt due to the fact that 
what is around, is outside, and therefore beyond. "Thus in 
Greek mep(perpos expresses the same idea as úrépperpos (loc. 
cit. p. 488), but I doubt whether pári ever occurs in that 
sense in Sanskrit compounds. 
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MANDALA I, HYMN 64. 
ASHTAKA I, ADHYAYA 5, VARGA 6-8. 


D To THE Manurs (THE Sronw-cops). 


1. For the manly host, the joyful, the wise, for the 
Maruts bring thou, O Nodhas !, a pure offering *. 
I prepare songs, like as a handy priest ^ wise in his 
mind, prepares the water, mighty at sacrifices. E 
2. They are born, the tall bulls of Dyu? (heaven), 
the manly youths? of Rudra, the divine, the blame- 
less, pure, and bright like suns; scattering rain- 
d drops, full of terrible designs, like giants?. 
i 3. The youthful Rudras, they who never grow 
I old, the slayers of the demont, have grown irre- 
| | sistible like mountains. They throw down with 
d their strength all beings, even the strongest, on 
earth and in heaven. 
_ 4. They deck themselves with glittering orna- 
ments? for a marvellous show; on their chests they 
if fastened. gold (chains) for beauty?; the spears on 
their shoulders pound to pieces?; they were born | 
together by themselves + the men of Dyu. » 
5. They who confer power, the roarers ? the de- 
vourers of foes, they made winds and lightnings by 
their powers. The shakers milk the heavenly udders 
(clouds), they sprinkle the earth all round with milk 
(rain), 
. 6. The bounteous! Maruts pour forth? water, 
mighty at sacrifices, the fat milk (of the clouds). 
They seem to lead? about the powerful horse, the 


| 
| 
cloud, to make it rain; they milk the thundering, LS 
unceasing spring 4, T" 
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7. Mighty they are, powerful, of beautiful splen- 
dour, strong in themselves! like mountains, (yet) 
swiftly gliding along;—you chew up forests, like 
wild elephants*, when you have assumed your 
powers among the red flames?. 

8. Like lions they roar, the wise Maruts, they 
are handsome like gazelles!, the all-knowing. By 
night? with their spotted deer (rain-clouds) and with 
their spears (lightnings) they rouse the companions 
together, they whose ire through strength is like the 
ire of serpents. 

9. You who march in companies, the friends of 
man, heroes, whose ire through strength is like the 
ire of serpents’, salute heaven and earth?! On the 
seats on your chariots, O Maruts, the lightning stands, 
visible like light 3. 

1o. All-knowing, surrounded with wealth, endowed 
with powers, singers', men of endless prowess, armed 
with strong rings?, they, the archers; have taken the 
arrow in their fists. 

11. The Maruts who with the golden tires of their 
wheels increase the rain, stir up the clouds like wan- 
derers on the road. They are brisk, indefatigable !, 
they move by themselves; they throw down what is 
firm, the Maruts with. their brilliant spears make 
(everything) to reel ?. 

12. We invoke with prayer! the offspring of Ru- 
dra, the brisk, the pure, the worshipful ?, the active. 
Cling? for happiness-sake to the strong company of 
the Maruts, the chasers of the sky *, the powerful, 
the impetuous 5. 

13. The mortal whom ye, Maruts, protected, he 
indeed surpasses people in strength through your 
protection. He carries off booty with his horses, 
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treasures with his men; he acquires honourable : 
wisdom, and he prospers 2 

14. Give, O Maruts, to our lords strength glorious, 
invincible in battle, brilliant, wealth-acquiring, praise- 
worthy, known to all men’. Let us foster our kith 
and kin during a hundred winters. 

15. Will! you then, O Maruts, grant unto us 
wealth, durable, rich in men, defying all onslaughts?? 
—wealth a hundred and a thousand-fold, always 
increasing ?—May he who is rich in prayers? (the 
host of the Maruts) come early and soon ! 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


SR E 


boa 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


NOTES. I, 64, I. 109 


NOTES. 


This hymn is ascribed to Nodhas, of the family of Go- 
tama. No verse of this hymn occurs in SV., VS, AV.; 
but verse 6— TS. TII, 1, 11, 7. 


Verse 1. 


Note 1. The first line is addressed by the poet to 
himself. 

Note 2. Suvzzktí is generally explained by a hymn of 
praise, and it cannot be denied that in this place, as in most 
others, that meaning would be quite satisfactory. Etymo- 
logically, however, suvzzktí means the cleaning and trim- 
ming of the grass on which, as on a small altar, the oblation 
is offered : cf. vriktabarhis, I, 38, 1, note 2, page 84. Hence, 
although the same word might be metaphorically applied 
to a carefuly trimmed, pure, and holy hymn of praise, 
yet wherever in the Veda the primary meaning is appli- 
cable, it seems safer to retain it: cf. IIT, 61, 5; VI, 11, 5. 

Prof. Roth, in the Mélanges Asiatiques, vii, p. 612, calls 
the derivation, which he himself discovered, a * Columbus- 
Egg. He derives suvrékti from su+7ékti, and translates it 
by excellent praise. He supports the insertion of v, by 
the analogy of su-v-ita, for su-ita. This derivation is cer- 
tainly very ingenious, but there are some difficulties which 
have still to be accounted for. That the substantive zzkti 
does not occur by itself would not be fatal, because other 
words in the Veda occur as uttarapadas only. But there 
is the compound námovzzkti in X, 131, 2, which shows that 
vrikti existed as a substantive, though it is true that the 
Vagasaneyins (X, 32) read namaukti instead. Taitt. S. 1, 8, 
21; Taitt. Br. II, 6, 1, 3; and Ath. V. XX, 125, 2, have all 
namovzikti. There is also the compound svávzzkti in RV. 
X,21,1. Are these to be separated from su-vzzkti, and 
ought we not to take into consideration also the Zend 
hvarsta, as pointed out by M. Darmesteter (Ormazd, 
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? formed, perfect in a liturgi 
p. 16, note), meaning well performed, I D 


sense? x à 
Note 3. Apás, with the accent on the last syllable, is the 


accusative plural of ap, water, and it is so explained by 
Saara EE translates: ‘I show Rog these hymns of 
praise, like water, i. e. SUEUR, as Parg anya peus down 
rain at once in every place) Benfey explains: ‘I make 
these hymns smooth like water, i.e. so that they run smooth 
like water. He compares pvôpós, as derived from fée. Lud- 
wig translates: ‘Als ein kunstfertiger das werk im geiste, 
auch geschickt mit der hand mach ich schón die in der 
opferversammlungen mächtig wirkenden lieder.’ I thought 
formerly that we ought either to change the accent, and 
read ápa%, or the last vowel, and read apa#. In the former 
case the meaning would be,‘ As one wise in mind and 
clever performs his work, so do I compose these hymns,’ 
In the second case we should translate: ‘Like a workman, 
wise in mind and handy, I put together these hymns.’ 

Still there is one point which has hitherto been over- 
looked by all translators, namely, that apá% vidátheshu 
AbhüvaZ, occurring in the first and sixth verses, ought to 
be taken in the same sense in both passages. Now apáZ 
vidátheshu àbhüvaZ seems to mean water efficacious at 
sacrifices. In the sixth verse I now translate: ‘The 
bounteous Maruts pour down water, mighty or efficacious at 
sacrifices, the fat milk (of the clouds).’ Hence in the 
first verse I should now like to translate: ‘I prepare my 
songs, like as a handy priest, wiso in his mind, prepares 
the Water mighty or efficacious at sacrifices? Roth 
assigns to vidátha a too exclusively political meaning. 
Vidátha may be an assembly, a public meeting, a witena- 
gemot, or an éxkdyola, but public meetings at that time 


had always a religious character, so that vidátha must 
often be translated by sacrifice, 


Verse 2. 


D A 1. Itis difficult to Say in passages like this, whether 
yu should be taken as heaven Or as a personified deity. 
When the Maruts are called Rudrásya mary, the boys of 
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Aes Rudra (VII, 56, 1), the personification is always preserved. 
Hence if the same beings are called Divá% máry47, this too, 
I think, should be translated the boys of Dyu (III, 54, 13; 
V, 59, 6), not the sons of heaven. The bulls of Dyu is a 
more primitive and more vigorous expression for what we 
should call the fertilising winds of heaven. 

Note 2. Márya is a male, particularly a young male, a 
young man, a bridegroom (I, 115, 2; III, 33, 10; IV, 20, 5; 
V, 61, 4, with vira). 

The Maruts have grown strong like well-grown manly 
youths. See also V, 59, 3. 

4 i V, 59, 5. máryå%-iva su-veédhak vavrídhu% nára%. 

The men have grown strong like well-grown stallions. 

In some passages it has simply the meaning of man : 

I, 91, 13. máryaZ-iva své okyé. 

Like a man in his own house. 

Note 3. The simile, like giants, is not quite clear. Sátvan 
means a strong man, but it seems intended here to convey 
the idea of supernatural strength. Benfey translates, ‘like 
brave warriors ;’ Wilson, ‘like evil spirits.’ Ghorávarpas is 
an adjective belonging to the Maruts rather than to the 
giants, and may mean of awful aspect, I, 19, 5, or of cruel 
mind; cf. I, 39, 1, note 2. 


Verse 3. 


Note 1. Abhog-ghánaZ, the slayers of the demon, are 
the slayers of the clouds, viz. of such clouds as do not 
yield rain. Abhog, not nurturing, seems to be a name of 
the rainless cloud, like Námuži (na-mué, not delivering 
rain), the name of another demon, killed by Indra; see 
Benfey, Glossar, s.v. The cloud which sends rain is called | 
bhugmán : i 

VIII, 50, 2. giri% nd bhugma maghávat-su pinvate. 

Like a feeding cloud he showers his gifts on the wor- 
shippers. 


Tw 


Verse 4. 


Wote 1. The ornaments of the Maruts are best described 
V, 54, 11: 


Yh 
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Amiseshu. - vast -rishfáyalk pat-sü. khádáyaZ váksha/-su 


tukmáZ. 
On your shoulders are the 
| your chests gold ornaments. 


Rukmá as 
- which are worn on the breast by the Maruts. The Maruts 


are actually called. rukmávakshasa/, gold-breasted (II, 34, 

DE BVOIS 5) 3) 57) 5) Tn the Asval.- Srauta-sütra D 
rukma is mentioned as an ornament to be given to the 
| Hotri priest ; it is said to be round. 


spears, on your feet rings, on 
See also I, 166, 10, &c. 


' Note 2. Vápushe and subhé, as parallel expressions, 


occur also VI, 63, 6. Cf. Delbrück, K. Z. xviii, 96. 
Note 3. Ni mimzzkshur does not occur again in the 
Rig-veda, and Roth has suggested to read ní mimikshur 


j. instead; see ni+ marg. He does not, however, give our 


passage under myak, but under mraksh, and this seems 
indeed preferable. No doubt, there is ample analogy for 
mimikshuZ, and the meaning would be, their spears stick 
firm to-their.shoulders. But as the MSS. give mimzzkshuZ, 
and as it is possible to find a meaning for this, I do not 
propose to.alter the text. The question is only, what does 
mimyzkshuk mean? Mraksh means to grind, to rub, and 
Roth proposes to render our passage by ‘the spears rub 
together on our.shoulders.’ The objections to this trans- 
lation are the preposition ni, and the active voice of the 
verb. I take mraksh in the sense of grinding, pounding, 
destroying, which is likewise appropriate to mraksha-krétvan 
UU 61, 10), and tuvi-mrakshá (VI, 18; 2), and I translate, 
the spears on their shoulders pound to pieces.’ | 
Note 4. The idea that the Maruts owe everything, if not 
their birth, at least their strength ( 
vah, sva-sritah), to themselves is o 
these hymns. See verse 7, note 1. 


svá-tavasa%, svá-bhána- 
f frequent occurrence in 


Verse 5. 
"Note 1, They are themselves compar ; 
ared to | I, 85, 
8), and called isánd, lords (I, 87, 4). F o kings (I, 85 


Note 2. Dhúni i . 
Dhüni is connected with root dhvan, to dun or 
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to din. Sáyaza explains it by bending or shaking, and 
Benfey, too, translates it by Erschiitterer. Roth gives 
the right meaning. 


Verse 6. 


Note 1. I translate sudánavaZ by bounteous, or good 
givers, for, if we have to choose between the two meanings 
of bounteous or endowed with liquid drops or dew, the 
former is the more appropriate in most passages. We 
might, of course, admit two words, one meaning, possessed 
of good water, the other, bounteous; the former derived 
from dánu, neuter, water, or rain, the other from dánu, 
giving. It cannot be denied, for instance, that whenever 
the Maruts are called sudánavaZ, the meaning, possessed of 
good rain, would be applicable : I,40,1; 44, 14; 64,6 ; 85, 
10; I, 34, 8; III, 26, 5; V, 52, 53 53, 6; 57, 55 VIII, 
20, 18; X, 78, 5; I, 15, 23 23, 9; 39, 10. Yet, even in 
these passages, while sudánavaZ in the sense of possessed 
of good rain is possible throughout, that of good giver would 
sometimes be preferable, for instance, I, 15, 2, as compared 
with I, 15, 3. Though sudánu, in the sense of possessed of 
good water, sounds as strange as would suvreshdi in the 
sense of possessed of good rain, or sumegha, possessed of 
good clouds, yet it is difficult to separate sudánavaZ and 
girádánavaZ, both epithets of the Maruts. 

When the same word is applied to Indra, VII, 31, 2; 
X, 23,6 ; to Vishzu, VIII, 25,12; to the Asvins, I, x12, 11; 
to Mitra and Varuza, V, 62, 9; to Indra and Varuza, IV, 
41, 8, the meaning of giver of good rain might still seem 
natural. But with Agni, VI, 2, 4; the Adityas, V, 67, 45 
VIII, 18, 12; 19, 34; 67,16; the Vasus, I, 106, 1; X, 66, 
12; the Visve, X, 65, 11, such an epithet would not be 
appropriate, while sudánavaZ, in the sense of bounteous 
givers, is applicable to all. The objection that dánu, giver, 
does not occur in the Veda, is of no force, for many words 
occur at the end of compounds only, and we shall see 
passages where suddnu must be translated by good giver. 
Nor would the accent of danu, giver, be an obstacle, con- 
sidering that the author of the Uzádi-sütras had no Vedic 
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in the determination of the accent of 
dàná. Several words in nu have the dam on E first 
. But one might go even a step urther, and find 
REP iate meaning for sudánu by identifying it 
a more ALIS en which means, not a good giver, 
z Et ost Se True, this root da, to know, does 
Pr x i p Pary Sanskrit ; and Hübschmn 
(Ein Zoroastrisches Lied, 1872, p. 48) Hee to Prog that 
the root dâ, to know, does not exist in Zend either. But 
even thus we might have the derivation in Sanskrit and 
Zend, while the root was kept alive in Greek only (Ban, 
ddes). This, however, is only a conjecture ; what is certain 
is this, that apart from the passages where sudanu is thus 
applied to various deities, in the sense of bounteous or wise, 
it also occurs as applied to the sacrificer, where it can only 
mean giver. This is clear from the following passages : 

I, 47, 8. su-kréte su-danave. 

To him who acts well and gives well. 

VII, 96, 4. gani-yántaZ nú agravah putri-yánta/ su-dana- 
vak, sárasvantam havàmahe. 

We, being unmarried, and wishing for wives and wishing 
for sons, offering sacrifices, call now upon Sarasvat. 

VIII, 103, 7. su-dánavaZ deva-yávaZ. 

Offering sacrifices, and longing for the gods. Cf. X, 172; 
25 3; VI, 16, 8. à 

IV, 4, 7. sá% ít agne astu su-bhága% su-dinuZ yá% tvà 
nítyena havíshà yá% ukthai/ píprishati. 

O Agni,let the liberal sacrificer be happy, who wishes 
to please thee by perpetual offerings and hymns. See also 
VI, 16, 8; 68, 5; X, 172, 2, 3. 

It must be confessed that even the meaning of danu is 
by no means quite clear. Itisclear enough where it means 
demon, II, 11, 18; 12, 11; IV, 30, 7; X, 120, 6, the seven 
demons. Inl, 32, 9; III, 3o, 8, danu, demon, is applied to 
the mother of Vzztra, the dark cloud. From this dánu we 
have the derivative dánavá, meaning again demon. Why 
the demons, conquered by Indra, were called danu, is not 
clear, unless they were conceived originally as dark clouds, 


like Danu, the mothe : à i j 
p other of Indra. Dânu might mean wise 
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or even powerful, for this meaning also is ascribed to danu 
by the author of the Uzádi-sütras. If the latter meaning is 
authentic, and not only deduced ex post from the name of 
Danu and Danava, it might throw light on the Celtic dana, 
fortis, from which Zeuss derives the name of the Danube. 

Sometimes dánu, as a neuter, is explained as Soma: 

X, 43, 7. ãpa% na síndhum abhí yát sam-Aksharan sómásaZ 
indram kulyáZ-iva hradám, várdhanti vipraz máhaZ asya 
sádane yávam na vréshd{h divyéna dánuná. 

When the Somas run together to Indra, like water to 
the river, like channels to the lake, then the priests increase 
his greatness in the sanctuary, as rain the corn, by the 
heavenly Soma-juice, or by heavenly moisture. 

In the next verse gíirádánu is explained as the sacrificer 
whose Soma is always alive, always ready. 

In VI, 50, 13, however, dánu pápri£ is doubtful. As an 
epithet to Apám nápát, it may mean he who wishes for 
Soma, or he who grants Soma ; but in neither case is there 
any tangible sense, unless Soma is taken as a name of the 
fertilising rain or dew. Again, VIII, 25, 5, Mitra and 
Varuza are called szzprá-dánü, which may mean possessed 
of flowing rain. And in the next verse, sám ya dánüni 
yemáthuz may be rendered by Mitra and Varuza, who 
brought together rain. j 

The fact that Mitra-Varuzau and the Asvins are called 
danunaspati does not throw much more light on the sub- 
ject, and the one passage where dánu occurs as a feminine, 
I, 54, 7, dánuZ asmai üpará pinvate divas, may be trans- 
lated by rain pours forth for him, below the sky, but the 
translation is by no means certain. 

DànuZitra, applied to the dawn, the water of the clouds, 
and the three worlds (V, 59, 8; 31, 6; I, 174, 7), means 
most likely bright with dew or rain; and dánumat vásu, 
the treasure conquered by Indra from the clouds, can be 
translated by the treasure of rain. Taking all the evidence 
together, we can hardly doubt that dánu existed in the 
sense of liquid, rain, dew, and also Soma ; yet it is equally 
certain that dánu existed in the sense of giver, if not of 
gift, and that from this, in certain passages, at all events, 
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i nonym of sudávan, sud. 
sudánu must be derived, as a synony ; ] 
man, &c. 

Spiegel admits two v 


the one meaning enemy, 
(Ormazd, p. 220) takes dánu as,a cloud, water, or river, 
P 


Ludwig translates sudánu by possessed of excellent gifts. 

Note 2. I thought formerly that pinvanti was here con- 
strued with two accusatives, in the sense of ‘they fill the 
water (with) fat milk.’ t 

Cf. VI, 63, 8. dhenüm na% fsham pinvatam ásakrám. 

You filled our cow (with) constant food. 

Similarly duh, to milk, to extract, is construed with two 
accusatives: Páz. I, 4, 51. gam dogdhi payaZ, he milks the 
cow milk. 

RV. IX, 107, 5. duhánáZ üdhaZ divyám mádhu priyám. 

Milking the heavenly udder (and extracting from it) the 
precious sweet, i. e. the rain. 

But I now prefer to translate pinvanti apá% by they 
pour out water, and I take páyaZ ghritávat as a descrip- 
tion of the water, namely, the fat milk of the clouds. After 
that parenthesis, vidátheshu AbhüvaZ is again an epithet of 
apáZ, as it was in the first verse, 

Note 3. The leading about of the clouds is intended, 
like the leading about of horses, to tame them, and make 
them obedient to the wishes of their riders, the Maruts. 
Átya% vagt is a strong horse, possibly a stallion ; but this 
horse is here meant to signify the clouds. Thus we read : 


V, 83,6. divá% na% vzishzim maruta% rarîdhvam prá pin- 
vata vrishnah ásvasya dharah. 


Give us, O Maruts, the rain of he 
streams of the stallion (the cloud). 

In the original the simile i 
required to be told that the 
cloud. _Vagin by itself means a horse, as I, 66, 2; 69, 3. 
VET na pritáZ, like a favourite horse; T, Mo 6, veto? 
vágl, the horse of Pedu. But being derived from vága, 
strength, vagin retained always something of its etymo- 
logical meaning, and was therefore easily and naturally 


transferred to the i 

cloud, the giver of str 

en urce 
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of food. Even without the ná, i.e. as if, the simile would 
have been understood in Sanskrit, while in English it is 
hardly intelligible without a commentary. Benfey dis- 
covers some additional idea in support of the poet’s com- 
parison: ‘Ich bin kein Pferdekenner, he says, ‘aber ich 
glaube bemerkt zu haben, dass man Pferde, welche rasch 
gelaufen sind, zum Uriniren zu bewegen sucht. So lassen 
hier die Maruts die durch ihren Sturm rasch fortgetriebenen 
Wolken Wasser herab strömen. 

Note 4. Utsa, well, is meant again for cloud, though we 
should hardly be justified in classing it as a name of cloud, 
because the original meaning of ütsa, spring, is really re- 
tained, as much as that of avatá, well, in I, 85, 10-11. The 
adjectives stanáyantam and ákshitam seem more applicable 
to cloud, yet they may be applied also to a spring. Yáska' 
derives utsa from ut-sar, to go forth; ut-sad, to go out; 
ut-syand, to well out; or from ud, to wet. In V, 32, 2, the 
wells shut up by the seasons are identified with the udder 
of the cloud. ji 

Verse 7. 

Note 1. Svátavas means really having their own na 
pendent strength, a strength not derived from the support 
of others. The yet which I have added in brackets seems 
to have been in the poet’s mind, though it is not expressed. 
In I, 87, 4, the Maruts are called sva-sz/t, going by them- ; 
selves, i. e. moving freely, independently, wherever they list. 
See I, 64, 4, note 4. 

Note 2. Mzig&£ hastínaZ, wild animals with a hand or a` 
trunk, must be meant for elephants, although it has been 
doubted whether the poets of the Veda were acquainted 
with that animal. Hastín is the received name for elephant 
in the later Sanskrit, and it is hardly applicable to any 
other animal. If they are said to eat the forests, this may 
be understood in the sense of crushing or chewing, as well 
as of eating 

Note 3. The chief difficulty of the last sentence has been 
pointed out in B. and R.'s Dictionary, s.v. àruzi. Aruni 
does not occur again in the whole of the Rig-veda. If we 


take it with Sáyaza as a various reading of aruzi, then the 
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Aruniis could only be the ruddy cows of the dawn or of 
Indra, with whom the Maruts, in this passage, can have no 
concern. Nor would it be intelligible why they should be 
called rust in this one place only. If, as Suggested by 
B. and R., the original text had been yada aruzishu, it 
would be difficult to understand how so simple a reading 
could have been corrupted. 

Another difficulty is the verb áyugdhvam, which is not 
found again in the Rig-veda together with távishi. Távishi, 
vigour, is construed with dha, to take strength, V, 32, 2. 
adhatthâ%; V, 55, 2. dadhidhve; X, 102, 8. adhatta; also 
with vas, IV, 16, 14 ; with pat, X, 113, 5, &c. But it is not 
likely that to put vigour into the cows could be expressed 
in Sanskrit by ‘you join vigour in the cows.’ If távishi 
must be taken in the sense which it seems always to pos- 
sess, viz. vigour, it would be least objectionable to translate, 
‘when’ you joined vigour, i.e. when you assumed vigour, 
while being among the Áruzis.' The Áruzis being the cows 
of the dawn, aruzishu might simply mean in the morning. 
Considering, however, that the Maruts are said to eat up 
forests, âruzî, in this place, is best taken in the sense of red 
flames, viz. of fire or forest-fire (davagni), so that the sense 
would be, ‘When you, Storms, assume vigour among the 
flames, you eat up forests, like elephants.’ Benfey : ‘Wenn 
mit den rothen eure Kraft ihr angeschirrt. Die rothen sind 


die Antil pen das V ehikel der Maru l 
2 t 
(0) S, W egen der Schne 


Verso 8. 


Note 1. As pisá does not 


> occur again i ig-ve 
and as Sáyaza, without i (AER 


attemptin i rgue 
ments, simply gives it as a mao Ane A 
a that sense til] something better on be discovered. 
Bee does not occur again, In VII, 18, 2, pis is ex- 
. 3 > 

p Te 2: ME VIL 57,3, the Maruts are called visvapís. 
vii pak can only be the accusative plural, used 
ense. It is so used in the expression kshápaZ 


ah k i 
usráZ ka, by night and by day, lit. nights and days (VII, 15, 


8). In VI, 52; 15, we find kshápaZ usr/ 


Li ense 
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IV, 53, 7. kshapábhiZ áha-bhiZ, by night and by day. I, 44, 
8, the loc. plur. vyüshZishu, in the mornings, is followed 
by kshápaZ, the acc. plur., by night, and here the genitive 
kshapáZ would certainly be preferable, in the sense of at the 
brightening up of the night. The acc. plur. occurs again in 
I, 116, 4, where tisráZ is used as an accusative (II, 2, 2; 
VIII, 41, 3. Kshapá%, with the accent on the last, must 
be taken as a genitivus temporalis, like the German 
Nachts (I, 79, 6). In VIII, 19, 31. kshapá% vástushu 
means at the brightening up of the night, i. e. in the morning. 
Thus, in III, 50, 4, Indra is called kshap&m vast& ganita 
süryasya, the lighter up of nights, the parent of the sun. 
In VIII, 26, 3, ati kshapáZ, the genitive may be governed 
by ati. In IV, 16, 19, however, the accusative kshápaZ 
would be more natural, nor do I see how a genitive could 
here be accounted for: 

dyãva% ná dyumnaí% abhí sánta% arya” kshapáZ madema 
saráda% £a pürviA. 

May we rejoice many years, overcoming our enemies as 
the days overcome the nights by splendour. 

The same applies to I, 70, 4, where kshapáZ occurs with 
the accent on the last syllable, whereas we expect kshápaZ 
as nom. or acc. plural Here B. and R. in the Sanskrit 
Dictionary, s. v. kshap, rightly, I believe, suppose it to bea 
nom. plur. in spite of the accent. 


Verse 9. 


Note 1. Áhimanyu comes very near to Angra-mainyu; 
cf. Darmesteter, Ormazd, p. 94- 

Note 2. Rédasi, a dual, though frequently followed by 
ubhé (I, 10, 8; 33, 9; 54, 2), means heaven and earth, ex- 
cluding the antáriksha or the air between the two. Hence, 
if this is to be included, it has to be added: I, 73, 8. 
Apapri-van ródast antáriksham. Cf. V, 85,3. We must scan 
todasi, See Kuhn, Beiträge, vol iv, p. 193. Should 
rodasi stand for rodasim, as elsewhere? She is certainly 
intended by what follows in the next line. 

Note 3. The comparison is not quite distinct. Amati 
means originally impetus, then power, e.g. V, 69, 1: 
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vavridhanau amátim kshatriyasya. : 
i e mi f the warrior. 
Increasing the might o 
But it T frequently used of the effulgence of the | 
sun, (III, 38, 8; V, 45, 25 62, 5; VII, 38, 1; 2; 45, 3) | 
Se also V 56, 8, where the same companion of the Maruts | 
35 : i A RE | 
is called Rodnei The comparative particle ná is used twice, | 


Verse 10. 


Note 1. See I, 38, 14, p. 95. ^o 
Note 2. In vrésha-khadi the meaning of khádi is by no 
means clear. Sáyaza evidently guesses, and proposes two j 
‘meanings, weapon or food. In several passages where khAdi p 9 
‘occurs, it seems to be an ornament rather than a weapon, | 
‘yet if derived from khad, to bite, it may originally have 1 
‘signified some kind of weapon. Roth translates it by ring, 
and it is certain that these khádis were to be seen not only 
on the arms and'shoulders, but likewise on the feet of the 
Maruts. There is a famous weapon in India, the kakra or 
quoit, a ring with sharp edges, which is thrown from a 
great distance with fatal effect. Bollensen (Orient und 
Occident, vol. ii, p. 46) suggests for vr/shan the meaning 
of hole in the ear, and then translates the compound. as 
having earrings in the hole of the ear. But vréshan does i 
not mean the hole in the lap of the ear, nor has vzzshabhá 
that meaning either in the Veda or elsewhere. Wilson gives ! 
for vrishabha, not for vrishan, the meaning of orifice of the \ 
ear, but this is very different from the hole in the lap of ~ 
the car. Benfey Suggests that the khádis were made of the | 
` teeth of wild animals, and hence their name of biters. V7£- 
shan conveys the meaning of strong, though possibly with | 
the implied idea of rain-producing, fertilising. See p. 138. | 
In RV. V, 87, 1, Osthoff translates sukhádáye by jucunde ‘i 
praebenti, Benfey by Schónverzehrendem; Muit, E 
Sanskrit Texts, IV, 7o, has the right rendering, Cf. note to 
I, 166, 9. o 


Verse 11. 


Noto 1, Formerly explained as * zum Kampfe wandelnd.’ 
See Kuhn, Zeitschrift, vol, iv, p. 19 
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Note 2. WILSON: Augmenters of rain, they drive, with 
golden wheels, the clouds asunder; as elephants (in a herd, 
break down the trees in their way). They are honoured 
with sacrifices, visitants of the hall of offering, spontaneous 
assailers (of their foes), subverters of what are stable, im- 
movable themselves, and wearers of shining weapons. 

DBENrFEY: Weghemmnissen gleich schleudern die Fluth- 
mehrer mit den goldnen Felgen das Gewólk empor, die 
nie müden Kampfer, frei schreitend-festesstürzenden, die 
schweres thu'nden, lanzenstrahlenden Maruts. 


Verse 12. 


Note 1. Havásá, instead of what one should expect, 
hávasá, occurs but once more in another Marut hymn, VI, 
66, 11. 

Note 2. Vanín does not occur again as an epithet of the 
Maruts. It is explained by Sáyaza as a possessive adjective 
derived from vana, water, and Benfey accordingly translates 
it by fluthversehn. This, however, is not confirmed by 
any authoritative passages. Vanin, unless it means con- 
nected with the forest, a tree, in which sense it occurs 
frequently, is only applied to the worshippers or priests in 
the sense of venerating or adoring (cf. venero, venustus, 
&c.): 

III, 40, 7. abhí dyumnáni vanínaZ indram sakante akshita. 

The inexhaustible treasures of the worshipper go towards 
Indra. 

VIII, 5, 5. indram vanínaZ havàmahe. 

We, the worshippers, call Indra. 

Unless it can be proved by independent evidence that 
vanín means possessed: of water, we must restrict vanín to 
its two meanings, of which the only one here applicable, 
though weak, is adoring. The Maruts are frequently repre- 
sented as singers and priests, yet the epithets here applied 
to them stand much in need of some definite explanation, 
as the poet could hardly have meant to string a number of 
vague and ill-connected epithets together. If one might. 
conjecture, svaninam instead of vanínam would be an im- 
provement. It is a scarce word, and occurs but once more 
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in the 


the sense of noisy, turbulent. i 
Note 3. Saskata, which I have here translated literally by 


to cling, is often used in the sense of following or revering 


Veda, III, 26, 5, where it is used of the Maruts, in 


(colere): : 
II, 1, 13. tvåm ráti-sázaZ adhvaréshu sasZire. 


The gods who are fond of offerings cling to thee, follow 
thee, at the sacrifices. 

The Soma libation is said to reach the god : 

II, 22, 1. sá% enam saskat devá% devám. The gods too 
are said to cling to their worshippers, i. e. to love and 
protect them: III, 16, 2; VII, 18,25. The horses are said 
to follow their drivers: VI, 36, 3; VII, 90, 3, &c. It is 
used very much like the Greek ózá(o. 

Note 4. Ragastt may mean rousing the dust of the 
earth, a very appropriate epithet of the Maruts. Sáyaza 


explains it thus, and most translators have adopted his ` 


explanation. But as the epithets here are not simply 
descriptive, but laudatory, it seems preferable, in this place, 
to retain the usual meaning of régas, sky. When Soma is 
called ragastüz, IX, 108, 7, Sayava too explains it by 
tegasám prerakam, and IX, 48, 4, by udakasya prerakam. 
Note 5. Kigishin, derived from rigisha. Kigisha is what 
remains of the Soma-plant after it has once been squeezed, 
and what is used again for the third libation.. Now as the 
Maruts are invoked at the third libation, they were called 
EE um as drinking at their later libation the juice made of 
| Ec This, at least, is the opinion of the Indian 
B mentators. But it Is much more likely that the Maruts 
D E the third libation, because originally they 
a n ca "2o : : an 
bo MP ea rgishin by the Vedic poets, this vigishin 
§ derived from rigisha, and rigisha from rig, to strive 
to yearn, like purisha fr jm C EN 
Unadi-stitras, p. 27 ) sse Doni from, mani (ace 
E E: 3: us 72g 1s the same root which we 
9peyew, to reach, épyy, emoti y n 
erga OP ..-5 Pyn, emotion, and épy.a, furious 
Ilis soe » Worshippers, Thus the Maruts from -being 
called rigishin, impetuous, c jl 
rigisha, the fermenti 
ng a i : 
S and overflowing Soma, and were 


` assigned a ; - 
S ccordingly to the third libation at sacrifices. 
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Rigishin, as an epithet, is not confined to the Maruts; it 
is given to Indra, with whom it could not have had a purely 
ceremonial meaning (VIII, 76, 5). 


Verse 13. 

Note 1. Aprtkkhya, literally, to be asked for, to be in-! 
quired for, to be greeted and honoured. A word of an 
apparently modern character, but occurring again in the 
Rig-veda as applied to a prince, and to the vessel containing 
the Soma. 

Note 2. Pushyati might be joined with krátu and taken 
in a transitive sense, he increases his strength. But push- 
yati is also used as an intransitive, and means he prospers : 

I, 83, 3. ásazz-yata£ vraté te ksheti pushyati. 

Without let he dwells in thy service and prospers. 

Roth reads asazryatta/, against the authority of the 
MSS. 

Verse 14. 

Note 1. The difficulty of this verse arises from the uncer- 
tainty whether the epithets dhanaspz/tam, ukthy&m, and 
visvakarshavim belong to súshma, strength, or to toká, kith 
and kin. Roth and Benfey connect them with toká. Now 
dhanasprét is applicable to toká, yet it never occurs joined 
with toká again, while it is used with süshma, VI, 19, 8. 
Ukthy&, literally, to be praised with hymns, is not used ' 
again as an epithet of toká, though it is quite appropriate to 
any gift of the gods. Lastly, visvázarshazi is never applied 
to toká, while it is an epithet used, if not exactly of the 
strength, süshma, given by the gods, yet of the fame given 
by them: 

X, 93, 10. dhátam viréshu visva-Aarshami sravah. 

Give to these men world-wide glory. Cf. IIT, 2, 15. 

The next difficulty is the exact meaning of visvá-Farshazi, 
and such cognate words as visvá-kzzsh/i, visvá-manusha. 
The only intelligible meaning I can suggest for these words 
is, known to all men ; originally, belonging to, reaching to 


"all men; as we say, world-wide or European fame, meaning 


by it fame extending over the whole of Europe, or over the 


whole world. If Indra, Agni, and the Maruts are called by 
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| . 
these names, they mean, as far as I can judge, known, wor. 
4 P a . 
" shipped by all men. Benfey translates allverstandig, 


Verse 15. 


Note 1. Riti, the first element of 77ti-saham, never occurs 
by itself in the Rig-veda. It comes from the root ar, to 
hurt, which was mentioned before (p. 6 5) in connection with 
4r-van, hurting, árus, wound, and ari, enemy. Sám-ziti 
occurs I, 32, 6. Riti therefore means hurting, and riti-s4h 
means one who can stand an attack. In our passage rayím 
vird-vantam 7;ti-sáham means really wealth consisting in 
men who are able to withstand all onslaughts. 3 6 
The word is used in a similar sense, VI, 14, 4: | 
agni% apsám riti-sdham virám dadáti sát-patim, yásya | 
trásanti sávasa% sam-kakshi sátrava% bhiyã. j 
Agni gives a strong son who is able to withstand all on- 
slaughts, from fear of whose strength the enemies tremble | 
when they see him. 
In other passages z;ti-sáh is applied to Indra : 
VIII, 45, 35. bibháya hí tv4-vatah ugrát abhi-prabhangt- 
nak dasmát ahám 7ti-sáha. 

For I stand in fear of a powerful man like thee, of one 
who crushes his enemies, who is strong and withstands all 
onslaughts, 


VIT, 68, 1. tuvi-kürmím riti-s4ham indra sávishZ/a 
Sat-pate. 

Thee, O most powerful Indra, of mighty strength, able 
to withstand all onslaughts, 

MII, 88, T, tám va% 
gî%-bhi% navâmahe. 

We call Indra the stro 

Note 2. The last 


dasmám  z;ti-sáham — índram 


ccm i 


ng, the resisting, with our songs. 
acid to RS Sentence finishes six of the hymns 
addressed to ; 5 s K 1S more appropriate in a hymn 
ia a fessis Cu € deities, such as Agni or Indra, than 
OE 9 the Maruts, We must supply sardha, in 
, . Bet a collective word in the masculine singular. 
i. as usual, should be scanned nu. 
rich Ween cn as an epithet of the gods, means 
“0. In Public Don ee RY Ragyowedahipperer It docs 
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not occur frequently. Besides the hymns of Nodhas, it 
only occurs independently in I, 3, 10 (Sarasvati), III, 3, 2, 
III, 28, 1 (Agni), these hymns being all ascribed to the 
family of Visvámitra. In the last verse, which forms the 
burden of the hymns of Nodhas, it may have been in- 
tended to mean, he who is rich through the hymn just 
recited, or he who rejoices in the hymn, the god to whom 
it is addressed. 

Nodhas, the poet, belongs, according to the Anukramazi, 
to the family of Gotama, and in the hymns which are 
ascribed to him, I, 58-64, the Gotamas are mentioned 
several times : 

I, 60, 5. tám två vayám pátim agne rayizám pra sazisá- 
ma% matí-bhiZ gótamásaZ. 

We, the Gotamas, praise thee with hymns, Agni, the lord 
of treasures. 

I, 61, 16. evá te hári-yogana su-vzzktí {Indra bráhmázi 
gótamásaZ akran. 

Truly the Gotamas made holy prayers for thee, O Indra 
with brilliant horses! See also I, 63, 9. 

In one passage Nodhas himself is called Gotama : 

I, 62, 13. saná-yaté gótamaZ indra návyam 

átakshat bráhma hari-yoganaya, 
su-nithdya na% savasána nodh&Z— 
pràtáz makshü dhiyá-vasuZ gagamyat. 

Gotama made a new song for the old (god) with brilliant 
horses, O Indra! May Nodhas be a good leader to us, 
O powerful Indra! May he who is rich in prayers (Indra) 
come early and soon! 

I feel justified therefore in following the Anukramazi 
and taking Nodhas as a proper name. It occurs so 
again in 

I, 61,14. sadyáZ bhuvat viry&üya nodhã%. 

May Nodhas quickly attain to power! 

In I, 124, 4. nodháZ-iva may mean like Nodhas, but more 
likely it has the general meaning of poet. 
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MANDALA I, HYMN 85. 
ASHTAKA I, ADHYAYA 6, VARGA 9-10, 


To rur Maruts (THE SToRM-cops), 


1. Those who glance forth like wives and yoke- 
fellows}, the powerful sons of Rudra on their way, 
they, the Maruts, have indeed made heaven and 
earth to grow?; they, the strong and wild, delight in 
the sacrifices. 

2. When grown up}, they attained to greatness ; 
the Rudras have established their seat in the sky, 


While singing their song and increasing their vigour, 
the sons of Pzzsni have clothed themselves in beauty?, 
3. When these sons of the cow (Prisni)! adorn 
themselves with glittering ornaments, the brilliant ? 
“Ones put bright weapons on their bodies*. They 
drive away every adversary‘; fatness (rain) streams 
along their paths j— 

4 When you! the powerful, who shine with 
your spears, Shaking even what is unshakable by 
Strength, —when you, O Maruts, the manly hosts 2, 
had yoked the spotted deer, swift as thought, to 
your chariots ;— ; 

5. When you had yoked the Spotted deer before 
your chariots, hurling? the Stone (thunderbolt) in the 
fight, then the streams of the red-(horse) ? rush forth : 
like a skin ? with Water they water the earth. - 
STR e = n forth with your arms !! 
made for you E Spile; a wide seat has been 
ioo. ` “Joice, O Maruts, in the sweet 
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7. Strong in themselves, they grew? with might; 
they stepped to the firmament, they made their seat 
wide. When Vishzu? saved the enrapturing Soma, 
the Maruts sat down like birds on their beloved 
altar. 

8. Like? heroes indeed thirsting for fight they 
rush about; like combatants eager for glory they 
have striven in battles. All beings are afraid of 
the Maruts; they are men terrible to behold, like 
kings. 

9. When the clever Tvash/ar! had turned the 
well-made, golden, thousand-edged thunderbolt, Indra. 
takes it to perform his manly deeds?; he slew Vzztra, 
he forced out the stream of water. 

IO. By their power they pushed the well? aloft, 
they clove asunder the rock (cloud), however strong. 
Blowing forth their voice? the bounteous Maruts 
performed, while drunk of Soma, their glorious 
deeds. 

11. They pushed the well (cloud) athwart this 
way, they poured out the spring to the thirsty 
Gotama. The Maruts with beautiful splendour 
approach him with help, they in their own ways 


‘satisfied the desire of the sage. 


12. The shelters which you have for him who 
praises you, grant them threefold! to the man who 
gives! Extend the same to us, O Maruts! Give 
us, ye heroes ?, wealth with valiant offspring ! 
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This hymn is ascribed to Gotama. No verse of this 
hymn occurs in SV., VS. ; verse 6— AV. XX, 13, 2; verge 
7=TS.IV, I, 11,3; verse 12=TS. I, 5, 11, 5; TB. II, 8, 5,6. 


Verse 1. 
2 


Note 1. The phrase gánayaZ ná sáptaya/ is obscure, Ag 
gani has always the meaning of wife, and sápti in the singu- 
lar, dual, and plural means horse, it might be supposed 
that ganayah could be connected with sáptayaZ, so as to 
signify mares. But although gáni is coupled with patni, 
T, 62, 10, in the sense of mother-wife, and though sápti is 
most commonly joined with some other name for horse, yet 
4ánayaZ sdptayah never occurs, for the simple reason that 
it would be too elaborate and almost absurd an expression 
for vadavah. We find Ssápti joined with vagin, I, 162, 1; 
with ráthya, II, 31, 7; átyam nd sdptim, III, 22, 1; sápti 
hari, III, 35, 2; ásvå sdpti-iva, VI, 59, er 

We might then Suppose the thought of the poet to have 
been this: What appears before us like race-horses, viz. the 

Storms coursing through the Sky, that is really the host of 

"m Maruts. But then &anayah remains unexplained, and 


it IS 1mpossible to take ganayah ná sáptaya/ as two similes, 
ike unto horses, like unto wives. 


c 


T at we must here take sápti in its 
original etymologica] sense, which would be ju-mentum, 
of draught, or rather a follower, a 
Sápti, therefore, could never be 
a tamed horse, a horse that will 
as à 21, 4. hitá/ ná sáptaya% ráthe, like 

S put to the chariot; or in the singular, IX, 70, 10 
a harnessed horse. The root is sap, 
cans to follow, to attend on, to wor- 
cans originally animals that will go 
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together, it may in our passage have retained the sense 
of yoke-fellow (cv@yos), and be intended as an adjective to 
ganayah, wives. There is at least one other passage where 
this meaning would seem to be more appropriate, viz. 

VIII, 20, 23. yüyám sakháyaZ saptaya/. 

You (Maruts), friends and followers! or you, friends and 
comrades ! 

Here it is hardly possible to assign to sápti the sense of 
horse, for the Maruts, though likened to horses, are never 
thus barely invoked as saptayaZ! 

If then we translate, ‘Those who glance forth like wives ` 
and yoke-fellows,’ i.e. like wives of the same husband, the 
question still recurs how the simile holds good, and how 
the Maruts rushing forth together in all their beauty can 
be compared to wives. In answer to this we have to bear 
in mind that the idea of many wives belonging to one hus- 
band (sapatni) is familiar to the Vedic poet, and that their 
impetuously rushing into the arms of their husbands, and 
appearing before them in all their beauty, are frequent 
images in their poetry. In such phrases as pátim ná . 
ganayah and gánayaZ ná gárbham, the ganis, the wives or 
mothers, are represented as running together after their 
husbands or children. This impetuous approach the poet 
may have wished to allude to in our passage also, but 
though it might have been understood at once by his 
hearers, it is almost impossible to convey this implied idea 
in any other language. 

Wilson translates: ‘The Maruts, who are going forth, 
decorate themselves like females: they are gliders (through 
the air), the sons of Rudra, and the doers of good works, 
by which they promote the welfare of earth and heaven. 
Heroes, who grind (the solid rocks), they delight in 
sacrifices.” 

Ludwig translates: ‘Die ganz besonders sich schmücken 
wie frauen, die renner, zu ihrem zuge, &c. This is possible, 
yet the simile sounds somewhat forced. 

Note 2. The meaning of this phrase, which occurs very 
frequently, was originally that the storms by driving away 
the dark clouds, made the earth and the sky to appear | 
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It afterwards takes a more general sense 


larger and wider. : 
i gthening, blessing. 


of increasing, Stren 
Verse 2. 

Note 1. Ukshitá is here a participle of vaksh or uksh, to 

crow, to wax; not of uksh, to sprinkle, to anoint, to 

grow, s explained by SAyava. Thus it is said of the 


inaugurate, à. ; ; à 
g sàkám gatas—sdkam ukshit&Z, born 


Maruts V, 55) 3: 
together, and grown up together. 
Note 2. The same expression occurs VIII, 28, 5. saptó 


(iti) ádhi sriya% dhire. See also I, 116, 17; IX, 68, 1. 


Verse 3. 

Note 1. Gó-mâtri, like go-gata, a name of the Maruts, 
who are also called prísni-mátara/, síndhu-mátaraZ. 

Note 2. Subhrá is applied to the Maruts, I, 19, 5. Other- 
wise, no doubt, it might refer, as Ludwig remarks, to virük- 
mata%, always supposing that virukmat is a feminine. 
Whether tanüshu subhrá4 can stand for tanüshu subhrásu is 
more doubtful. 

Note 3. Virükmataz must be an accusative plural. It 
occurs I, 127, 3, as an epithet of ógas ; VI, 49, 5, as an 
epithet of the chariot of the Asvins. In our place, however, 
it must be taken as a substantive, signifying something 
which the Maruts wear, probably armour or weapons: 
This follows chiefly from X 138, 4. sátrün aszzuát virükmatà, 
Indra tore his enemies with the bright weapon. In VIII, 
20, dis WUE rukmá occurs as a masculine plural,ví bhragante 
rukmâsa% ádhi bâhúshu, their bright things shine on their 
arms, it seems likewise to be meant for weapons ; according 
to Sayana, for chains. In Wi, BG 3; X, 78, 35 the Maruts 
are called vi-roktzaZ, bright like the rays of the sun or the 
tongues of fire. 

Note 4. Observe the short syllable in the tenth syllable 
x de Pada; Benfey, Vedica, p. 124; Lanman, Noun 

niection, pp. 378, 543. 


Verse 4. 
Note 1.: The sudden transition from the third to the 


EGBA SIS AO GUE toidet adig ly mns, the fact 


E 


the 
fact 


rë. 


n aian 


—— ARR 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
NOTES. 1, 85, 5 


130 


being that where we in a relative sentence should use the 
same person as that of the principal verb, the Vedic poets 
frequently use the third. 

Note 2. Vz/sha-vráta is untranslatable fot reasons stated 
p. 138 seq.; it means consisting of companies of vríshans, 
in whatever sense that word be taken. Wilson in his 
translation mistakes á£yutá for á£yutáZ, and vrata for 


— 


vrata. He translates the former by ‘incapable of being | 


overthrown, the latter by ‘entrusted with the duty of 
sending rain,’ both against the authority of Sáyaza. Vrísha- 


vráta occurs twice in the Rig-veda as an epithet of Soma 
only, IX, 62, 11; 64,1 


Verse 5, 


Note 1. If we take ádri for cloud, then ramh might have 
the meaning of stirring up. 

V, 32, 2. tvám ütsán rztü-bhiZ badbadhandn dramhah. 

Thou madest the springs to run that had been shut up by 
the seasons. 

VIII, 19, 6. tásya it árvantaZ razthayante Asdvah. 

His horses only run quick. 

But ádri often means stone, in the sense of weapon, or 
bolt (cf. adrivaZ, voc., wielder of the thunderbolt) and 

ramhayati would then have the meaning of hurling. This 
is the meaning adopted by Benfey and Ludwig. 

Note 2. The red may be the dark red cloud, but arushá 
has almost become a proper name, and its original meaning 
of redness is forgotten. Nay, it is possible that arushá, as 
applied to the same power of darkness which is best known 
by the names of Vzitra, Dasyu, &c., may never have had 
the sense of redness, but been formed straight from ar, to 
hurt, from which arvan, arus, &c. (see p.65 seq.) It 
would then mean simply the hurter, the enemy. Jt is 
possible also to take arushá in the sense of the red horse, the 
leader between the two Haris, when we ought to remember 
that the Maruts pour forth the streams of the stallion, RV. 
V, 83, 6. pra pinvata vréshvak ásvasya dháráZ, and that 
they lead about the horse to make it rain, RV. I, 64, 6 
átyam na mihé ví nayanti vaginam. 
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Note 3. Sayava explains : ‘T hey moisten e whole earth 

Y ‘de? a hide representing a small surface which is 
like a hi A 3 fort. Wilson: ‘They moisten the 
watered without great etto 2 n us 
arth, like a hide, with water. Langlois: ‘Alors les 
ca, : ercant comme la peau de ce (nuage) bien. 
Dr qued mm la terre? Benfey: ‘Dann stürzen 
Mn aus der rothen ( Gewitterwolke) Tropfen, mit Fluth 
wie eine Haut die Erde netzend. (Dass die Erde so durch- 
nüsst wird, wie durchregnetes Leder): If the. poet -had 
intended to compare the earth, before it is moistened by 
rain, to a hide, he might have had in his mind the dryness 
of a tanned skin, or, as Professor Benfey says, of leather. 
If, on the contrary, the simile refers to the streams of water, 
then Párma-iva, like a skin, might either be taken in the 
technical acceptation of the skin through which, at the 
preparation of the Soma, the streams (dhara/) of that 
beverage are squeezed and distilled, or we may take the 
word in the more general sense of water-skin. In that case 
the comparison, though not very pointedly expressed, as it 
would have been by later Sanskrit poets, would still be 
complete. The streams of the red-(horse), i. e. of the cloud, 
rush forth, and they, whether the streams liberated by the 
Maruts, or the Maruts themselves, moisten the earth with 
water, like a skin, i. e. like a skin in which water is kept and 
from which it is poured out. The cloud itself being called 
a skin by Vedic poets (I, 129, 3) makes the comparison still 
more natural, 

One other explanation might suggest itself, if the singular 
of kárma should be considered objectionable on account of 
the plural of the verb. Vedic poets speak of the skin of 
the earth. Thus: ; 

X, 68, 4. bhümy4/ udnd-iva ví tvakam bibheda. 


He (Brzhaspati) having driven the cows from the cave; 
cut the skin of the earth, 


ane as it were, with water, i. € 
saturated it with rain. 


E c unimetion, however, if we took Zárma in the sense 
ol sur SE 
mead: be: very irregular, and we should have 


to translate ; They moisten the earth with water like a skin, 
i. e. skin-deep, 
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= 1 , 1 
We ought to scan karmevodabhih vi Sinem Dhu 
for karmeva udàbhiZ vyundanti bhüma would give an 
unusual czesura. 
Verse 6. 


Note 1. AV. XX, 13, 2. With your arms, i.e. according 
to Sayava, with armfuls of gifts. Though this expression 
does not occur again so baldly, we read I, 166, xo, of the 
Maruts, that there are many gifts in their strong arms, 
bhürizi bhadra náryeshu báhüshu; nor does báhü, as used 
in the plural, as far as I am able to judge, ever convey 
any meaning but that of arms. The idea that the Maruts 
are carried along by their arms as by wings, does not rest 
on Vedic authority, otherwise we might join raghupátvánaZ 
with báhübhiz, come forth swiftly flying on your arms! | 
As it is, and with the accent on the antepenultimate, we 
must refer raghupátvánaZ to sáptayaZ, horses. 

Note 2. The sweet food is Soma. 


Verse 7. 


Note 1. The initial ‘a’ of avardhanta must be elided, or 
*té a' be pronounced as two short syllables equal to one 
long. 

Note 2. Taitt. S. IV, 1, 11, 3. Vishzu, whose character in 
the hymns of the Veda is very different from that assumed 
by him in later periods of Hindu religion, must here be 
taken as the friend and companion of Indra. Like the 
Maruts, he assisted Indra in his battle against Vz;tra and 
the conquest of the clouds. When Indra was forsaken by 
all the gods, Vishzu came to his help. 

IV, 18, 11. utd mátá mahishám ánu avenat ami (fti) tva 
gahati putra devàZ, 

átha abravit vzztrám indraz hanishyán sákhe vishzo (iti) 
vi-tarám ví kramasva. 

The mother also called after the bull, these gods forsake 


thee, O son; then, when going to kill Vrztra, Indra said, 


Friend, Vishzu, step forward ! 
This stepping of Vishzu is emblematic of the rising, the 
culminating, and setting of the sun; and in VIII, 12, 27, / 
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Vishzu is said to perform it through M Der of Indra, 
In VI, 20, 2, Indra is said to have killed Vi s assisted by 
Vishzu (víshzuná safánáA)  Vishzu is ngu invoked 
together with Indra, VI, 69, 8; wie 99 ; with the Maruts,. 
V, 87; VII, 36, 9. In VII, 93, 8, Indra, Vishzeu, and the 
Maruts are called upon together. Nay, maruta, belonging 
to the Maruts, becomes actually an epithet of Vishzu, V; 
46, 2. maruta utá vishzo (fti); and in I, 156, 4. márutasya 
vedhása% has been pointed out by Roth as an appellation of 
Vishvu. The mention of Vishzu in our hymn is therefore 
by no means exceptional, but the.whole purport of this 
| erse is nevertheless very doubtful, chiefly owing to the fact 
that several of the words occurring in it lend themselves to 


` | different interpretations. 


The translations of Wilson, Benfey; and others have not 
rendered the sense which the poet intends to describe at all 
clear. Wilson says: ‘May they for whom Vishzu defends 
(the sacrifice), that bestows all desires and confers delight, 
come (quickly) like birds, and sit down upon the pleasant 
and ‘sacred grass) Benfey: ‘Wenn Vishzu schützt den 
rauschtriefenden tropfenden (Soma), sitzen wie Végel sie 


‘auf der geliebten Streu, Langlois : ‘Quand Vichzou vient 


t] 7 A LI . . 
! prendre sa part de nos enivrantes libations, eux, comme des 
i oiseaux, arrivent aussi sur | 


€ cousa qui leur est cher.’ 
Ludwig: * Als Vishzu half dem zum rauschtrank eilenden 


stiere, setzten sie sich wie vógel aufs liebe barhis.' 

Whence all these varieties? First, because ávat may 
mean, he defended or Protected, but likewise, it is sup- 
posed, he descried, became aware. Secondly, because 
vríshan is one of the most vague and. hence most difficult 
Nordseincthe-Veda; and may mean Indra;-Soma, or the 
cloud t (see the note on Vríshan, p. 138.) Thirdly, because 
the adjective belonging to vréshan, which generally helps 
us to determine which vréshan is meant, is here itself of 
doubtful import, and certainly applicabl ee tosrmdraa ell 
M to Soma and the Asvins, possibly even to the cloud. 

ada-£yüt is readily explained by the commentators as 


bringing down pu ined by 

a ee i n Rd à meaning which the word might well 
odern a ze 9 by ae 
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the Veda. Even where the thunderbolt of Indra is called 
madafyut, and where the meaning of * bringing down pride’ 
would seem most appropriate, we ought to translate ‘wildly 
rushing down.’ 

VIII, 96, 5. à yát vagram báhvóZ indra dhátse mada- 
kyútam áhaye hántavaí dz (iti). 

When thou tookest the wildly rushing thunderbolt in thy 
arms in order to slay Ahi. 


When applied to the gods, the meaning of mada£yüt is’ 


by no means certain. It might mean rushing about fiercely, 
reeling with delight, this delight being produced by .the 
Soma, but it may also mean sending down delight, i.e. rain 
or Soma. The root- yu is particularly applicable to the 
sending down of rain; cf. Taitt. Saz;h. II, 4, 9, 2; 10, 3; 
III, 3, 4, 1; and Indra and his horses, to whom this epithet 
is chiefly applied, are frequently asked to send down rain. 
However, mada£yüt is also applied to real horses (I, 126, 4) 
where givers of rain would be an inappropriate epithet. I 
should therefore translate madaZyüt, when applied to Indra, 
to his horses, to the Asvins, or to horses in general by furiously 
or wildly moving about, as if ‘made or madena Ayavate, 
he moves in a state of delight, or in a state of intoxication, 
such as-was not incompatible with the character of the 
ancient gods. Here again the difficulty of rendering Vedic 
thought in. English, or any other modern language, becomes 
apparent, for we have no poetical.word to express a high 
state of mental excitement produced by drinking the in- 
toxicating-juiee of the Soma or other plants, which has 
not something opprobrious mixed up with it, while in 


ancient times that state of excitement was . celebrated. - 


as a blessing of.the gods, as not unworthy of the gods 
themselves, nay, as a state in which both the warrior 
and the poet would perform their highest achievements. 


The German Rausch is the nearest approach to the San- | 


skrit mada. 
VIII, 1, 21. vísveshàm tarutáram mada-£yütam made hi 


sma dadati naz. 3 
Indra, the conqueror of all, who rushes about in rapture, 


for in rapture he bestows gifts upon us. Cf. I, 51, 2. 
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The horses of Indra are called madafyut, I, 81, 3, VIL o 
8. . Ordinary horses, I, 126, 4. | 
SD) Og Isi this epithet applied | 

It is more surprising to see P PP led to the 
Asvins, who are generally represented as moving about 
with exemplary steadiness. However we read: 

VIII, 22, 16. mána/-gavasáà vrishava mada-kyuta. 

Ye two Asvins, quick as thought, powerful, wildly moving; 
or, as Sáyaza proposes, liberal givers, humblers of your ene. 
mies. See also VIII, 35, 19. 

Most frequently madafyut is applied to Soma, X, 30; 0a 
IX, 32, 1; 53, 4; 79, 2; 108, 11; where particularly the last 
passage deserves attention, in which Soma is called mada- 
kyütam sahásra-dháram vrishabham. 

Lastly, even the wealth itself which the Maruts are 
asked to send down from heaven, most likely rain, is | 
called, VIII, 7, 13, rayím mada-£yátam puru-kshüm visvá- i 
dháyasam. 

In all these passages we must translate mada-£yüt by 
bringing delight, showering down delight. 

We have thus arrived at the conclusion that vr¢/shavam 
mada-£yütam, as used in our passage I, 85, 7, might be 
meant either for Indra or for Soma, If the Asvins can 
be called vr/shanau mada-£ytà, the same expression would l 
be even more applicable to Indra. On the other hand, | 
if Soma is called vríshabhá% mada-£yüt, the same Soma j 
may legitimately be called v;/shá mada-kyut. In deciding 
whether Indra or Soma be meant, we must now have 
recourse to other hymns, in Which the relations of the 
Maruts with Vishzu, Soma, and Indra are alluded to. 

m uve intended, and if the first words meant 

H perceived the approach of Indra, we should 
expect, not that the Maruts Sat down on the sacrificial 
pile, but that they rushed to the battle. The idea that 


the Maruts come to the Sacrifice, like birds ds CNN 
enough: 5 


VIII, 26, ro, Vzzshaz 
vf. sha-nabhina, a 
na% vitáye gata. 


i 
| 
| 
| 
j 
| 
| 


asvéna maruta% vrfsha- psuná ráthena 
N 
5yenàsa/; ná pakshivah vp/thà nara% havya 


ome ye 7 d ; 
ye Maruts together, to eat our offerings, on your 
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strong-horsed, strong-shaped, strong-naved chariot, like 
winged hawks! 

But when the Maruts thus come to a sacrifice it is to 
participate in it, and particularly in the Soma that is 
offered by the sacrificer. This Soma, it is said in other 
hymns, was prepared by Vishzu for Indra (II, 22, 1), and 
Vishzu is said to have brought the Soma for Indra (X, 
113, 2). If we keep these and similar passages in mind, 
and consider that in the preceding verse the Maruts have 
been invited to sit down on the sacrificial pile and to rejoice 
in the sweet food, we shall see that the same train of 
thought is carried on in our verse, the only new idea being 
that the saving or, possibly, the descrying of the Soma is 
ascribed to Vishzu. See, however, Bergaigne, Journ. Asiat. 
1884, p. 472. E 
Verse 8. 

Note 1. On na and iva together, see Bollensen, Orient und 


Occident, II, 470. 
Verse 9. 


"Note 1, Tvásh/ar, the workman of the gods, frequently 
also the fashioner and creator. i 

Note 2. Nári,the loc..sing.. of n77, but, if so, with a 
wrong accent, occurs only in this phrase as used here, and 
as repeated in VIII, 96, 19. nári ápázzsi karta sá% vritra- 
ha. Its meaning is not clear. It can hardly mean ‘on 
man, without some more definite application. If nvz could 
be used as a name of Vzztra or any other enemy, it would 
mean, to do his deeds against the man, on the enemy. 


Nv, however, is ordinarily an honorific term, chiefly applied- 


to Indra, IV, 25, 4. náre náryáya nz/-tamáya nzz:ám, and 
hence its application to Vzztra would be objectionable. 
Sàyaza explains it in the sense of battle. I believe that 
nári stands for náryá, the acc. plur. neut. of nárya, manly, 
and the frequent epithet of ápas, and I have translated 


accordingly. Indra is called nárya-apas, VIII, 93,1. See 


also Kuhn's Zeitschrift, vol. xxv, p. 6or. 
Verse 10. 
Note 1, Avatá, a well, here meant for cloud, like ütsa, 
I, 64, 6. 
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Note 2. Dhámanta% vázám is translated by Sáyaza as 
playing on the lyre, by Benfey as blowing the flute. Such 
a rendering, particularly the latter, would be Very appro. 
priate, but there is no authority for vázá meaning either 
lyre or flute in the Veda. "Váàzá occurs five times only, 
In one passage, VIII, 20, 8. góbhi£ vázáZ agyate, it means 
“arrow; the arrow is sent forth from the bow-strings. The 
same meaning seems applicable to IX, 5o, 1. vandsya 
kodaya pavim. In another passage, IX, 97, 8. pra vadanti 
vàmám, they send forth their voice, is applied to the | 
Maruts, as in our passage; in IV, 24, 9, the sense is | 
doubtful but here too vázá clearly does not mean E MP 
musical instrument. See III, 30, 10. Spiegel compares 
the Huzvaresh and Armenian vang (Pers. bánig), voice. 
M. Senart (Journal Asiatique, 1874, p. 281) is in favour of 
taking vaya for flute, | 


Verse 12. 


Note 1. In the Taitt. S. I, 5, 11, we have sasamanaya, 
and in the Taitt. Br. II, 8, 5, 6, samsamanaya, but Sáyaza 
explains=sasamanaya, samsanam kurvate. He explains | O 
tridhâtûni by asanam, panam, khádanam. | 


Vréshan. 

** Note 2. In vrfshan 
dB almost. impossible to translate accurately. It occurs over 
i Vedic hymns, and if we once know 
hich it either expresses or implies, we 
y 1n understanding its import.in a vague 
and general way, though we look in vain for corresponding 


terms in any.modern language. In the Veda, and in ancient 
languages generally, one anq the s 


' languages which we haye. à : 
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thought and speech in which virtus still meant manliness, | 
though it might also be applied to the virtue of a woman ; 
or let us try to speak and think a language which expressed 
the bright and the divine, the brilliant and the beautiful, 
the straight and the right, the bull and the hero, the 
shepherd and the king by the same terms, and we shall see 
how difficult it would be to translate such terms without 
losing either the key-note that was still sounding, or the 
harmonics which were set vibrating by it in the minds of 
the poets and their listeners. 


I. Vríshan, male. " 

Vríshan, being derived from a root vrish, spargere, meant 
no doubt originally the male, whether applied to animals 
or men. In this sense vréshan occurs frequently in the 
Veda, either as determining the sex of the animal which is 
mentioned, or as standing by itself and meaning the male. 
In either case, however, it implies-the-idea- of strength and- 
eminence, which. we lose. whether we translate it by man 
or male. 

Thus ásva is horse, but VII, 69, 1, we read: 

a vam ráthaz—v/sha-bhi£ yátu ásvaiZ. 

May your chariot come near with powerful horses, i. e. 
with stallions. 

The Háris, the horses of Indra, are frequently called 
vr'íshazá ; 

I, 177, 1. yuktva hart (iti) vz/shazá. 

Having yoked the bay stallions. 

Vrishabha, though itself originally meaning the male 
animal, had become fixed as the name of the bull, and in 
this process it had lost so much of its etymological import 
that the Vedic poet did not hesitate to define vzzshabhá 
itself by the addition of vz/shan. Thus we find: 

VIII, 93, 7. sá% vrésha vzzshabháZ bhuvat. 

May he (Indra) be a strong bull. 

I, 54, 2. vríshâ vzisha-tvà vzzshabháZ. 

Indra by his strength a strong bull; but, literally, Indra 


by his manliness a male bull. 


Even vzzshabhá loses again its definite meaning; and as 
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bull in bull-calf means simply male, or in bull-trout, large, 
so vrishabha is added to átya, horse, to convey the meaning 
of large or powerful : 

I, 177, 2. yé te vr/shanah vrishabh&saZ indra—átyáZ. 

Thy strong and powerful horses; literally, thy male bull- 
horses. 

When vz/shan and vrishabha are used as adjectives, for 
instance with sushma, strength, they hardly differ in 
meaning : 

VI, 19, 8. à na% bhara vréshavam süshmam indra. 

Bring us thy manly strength, O Indra. 

And in the next verse: 

VI, 19, 9. & te süshmaZ vzzshabháZ etu. 

May.thy manly strength come near. 

Vámsaga, too, which is clearly the name for bull, is 
defined by vréshan, I, 7, 8: 

vrisha yüthá-iva vamsagah. 

As the strong bull scares the herds. 

The same applies to var&ha, which, though by itself 
meaning boar, is determined again by vréshan : 

X, 67, 7. vrísha-bhi£ var&hai/. 

With strong boars. 

In III, 2, 11, we read: 

vrisha—nanadat ná simhá%. 

Like a roaring lion. 

| If used by itself, vrishan, at least in the Rig-veda, can 
shardly be said to be the name of any special animal, though 
‘in later Sanskrit it may mean bull or horse. Thus if we 
“read, X, 43, 8, vrésha ná kruddháZ, we can only translate 
like an angry male, though, no doubt, like a wild bull, 
would seem more appropriate. 


I, 186, 5. yéna nápátam apam gundma manaZ-güvaZ 
vréshanah yam váhanti. 


‘That we may excite the son of the water (Agni), whom 


the males, quick as thought, carry along. 

Here the males are no doubt the horses or stallions 
of Agni. But, though this follows from the context, 
it would be wrong to Say that vz/shan by itself means 
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If used by itself, vríshan most frequently means man, 
and chiefly in his sexual character. Thus: 

I, 140, 6. vríshá-iva pátniZ abhi eti róruvat. 

Agni comes roaring like a husband to his wives. 

I, 179, 1. api (uz (iti) nú patniz vríshazaAZ gagamyuZ. 

Will the husbands now come to their wives? 

II, 16, 8. sakzít sú te sumatí-bhiZ—sám pátnibhiz na 
vríshazaA nasimahi. : 

May we for once cling firmly to thy blessings, as hus- 
bands cling to their wives. 

V, 47, 6. upa-prakshé vrishanah módamánáZ divá% path& 
vadhvüZ yanti á&/a. 

The exulting men come for the embrace on the path of 
heaven towards their wives. 

In one or two passages vréshan would seem to have a 
still more definite meaning, particularly in the formula 
stra dz£sike vrishanah ka patmsye, which occurs IV, 41, 
6; X,92, 7. See also I, 179, 1. 

In all the passages which we have hitherto examined 
vríshan clearly retained its etymological meaning, though 
even then it was not always possible to translate it by 
male. 

The same meaning has been retained in other languages 
in which this word can be traced. Thus, in Zend, arshan 
(the later gushan) is used to express the sex of animals in 
such expressions as aspahé arshnó, gen. a male horse; 
varüzahe arshnó, gen. a male boar; géus arshnó, gen. a 
male ox ; but likewise in the sense of man or hero, as arsha 
husrava, the hero Husrava. In Greek we find dponv and 
appnv used in.the same way to distinguish the sex of animals, 
as dpgeres innon Body dpoeva. In Latin the same word may 
be recognised in the proper name Varro, and in varo 
and báro. 

We now come to another class of passages in which 
vríshan is clearly intended to express more than merely 
the masculine gender. In some of them the etymological 
meaning of spargere, to pour forth, seems to come out 
again, and it is well known that Indian commentators are 


very fond of explaining vz/shan by giver of rain, giver of 
CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 
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good gifts, bounteous. The first of these meanings ma 
indeed be admitted in certain passages, but in others it is 
more than doubtful. 


II. Vréshan, fertilising. 


I, 181, 8. vr/shà vim megháZ may be translated, your - 


raining cloud. 


I, 129, 3. dasmáZ hi sma vréshavam pinvasi tvdkam. 
Thou art strong, thou fillest the rainy skin, i. e. the cloud, 
See also IV, 22, 6; and possibly V, 83, 6, 
It may be that, when applied to Soma too, vréshan 
retained something of its etymological meaning, that it 
meant gushing forth, poured out, though in many places 
it is impossible to render vrfshan, as applied to Soma, by 
anything but strong. All we can admit is that vr¢shan, if 
translated by. strong, means also strengthening and invigo- 
rating, an idea not entirely absent even in our expression, a 
strong drink. 
III. Vréshan, strong. 


I, 80, 2. sá% två amadat vz/shá mada, sóm 
This strong dr 
Soma-juice, 


ak—sutah. 
aught inspirited thee, the poured out 


I, 91, 2. tvám vrfsha vrisha-tvébhi%. 

Thou, Soma, art strong by strength. 

I, 175, 1. vrfsha te vzfsh 

For thee, the strong on 
omnipotent. 


ne indus vag sahasra-stama/h. 
e, there is strong drink, powerful, 


In the ninth Mandala, specially dedic 


ated to the praises 
of Soma, the inspiritin 


d g beverage of gods and men, the 
repetition of v//shan, as applied to the juice and to the god 


who drinks it, is constant, Indo vrésha or vr/shą indo 
are incessant invocations, and become at last perfectly 
meaningless, . 


IV. Vréshan; epitheton ornans, 

There can be no doubt, "in fact, that already in the 

hymns of the Veda, vrishan had dwindled away to a mere 

epitheton ornans, and that in order to understand it cor- 
rectly, we must 


;as much as possible, forget its etymological 
CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 
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colouring, and render it by hero or strong. Indra, Agni;| 
the Asvins, Vishzu, the Rzbhus (IV, 35, 6), all are vréshan, | 
which means no longer male, but manly, strong. | 

In the following passages vv/shan is thus applied to 
Indra: 

I, 54, 2. yak dhzZshzünà sávasà ródasi (iti) ubhé (iti) 
vrisha vrisha-tva vzishabháZ ni-rifigate. 

(Praise Indra) who by his daring strength conquers both 
heaven and earth, a bull, strong in strength. 

I, 100, 1. så% yá% vrisha vrźshvycbhi% sám-okâ% maháZ 
divá% prithivy& ka sam-ra¢ satiná-satvà hávyaZ bháreshu 
marütván na% bhavatu índra% att. 

He who is strong, wedded to strength, who is the king 
of the great sky and the earth, of mighty might, to be 
invoked in battles;—may Indra with the Maruts come to. 
our help! 

I, 16,1. & två vahantu hárayaZ vrishavam sóma-pitaye, 
indra tva süra-ZakshasaZ. 

May the bays bring thee hither, the strong one, to the 
Soma-draught, may the sunny-eyed horses (bring) thee, O 
Indra! 

IV, 16, 20. eva it indraya vrishabháya vrishne bráhma 
akarma bhz/gava/ na rátham. 

Thus we have made a hymn for Indra, the strong bull, 
as the Bhzzgus make a chariot. 

X, 153, 2. tvám vrishan v7fshàá ft asi. 

Thou, O hero, art indeed a hero; and not, Thou, O 
male, art indeed a male; still less, Thou, O bull, art indeed 
a bull. 

I, 101, 1. avasyavak vríshazam vagra-dakshivam marut- 
vantam sakhy&ya havámahe. ; 

Longing for help we call as our friend the hero who 
wields the thunderbolt, who is accompanied by the Maruts. 

VIII, 6, 14. ni sáshze indra dharzasím vágram gaghantha 
dásyavi, vvésha hi ugra srinvishé. : 

Thou, O Indra, hast struck the strong thunderbolt against 
Sushza, the fiend ; for, terrible one, thou art called hero! ; 

VIII, 6, 40. vavridhánáZ úpa dyávi vrésha vagri aroravit, 


Viitra-há sgma-pátamaZ. | 
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Growing up by day, the hero with the thunderbolt hag 
roared, the Vzitra-killer, the great Soma-drinker. 

V, 35, 4. vríshâ-hí ási radhase gagñishé vréshwi te sdvah, 

Thou (Indra) art a hero, thou wast born to be bounteous ; 
in thee, the hero, there is might. 


V. VárshishZZa, strongest, best, oldest. 


It is curious to watch the last stage of the meaning of 
vríshan in the comparative and superlative várshiyas and 
várshishz/a. In the Veda, varshish¢/a still means excellent, 
but in later Sanskrit it is considered as the superlative of 
vriddha, old, so that we see vréshan, from meaning originally 
manly, vigorous, young, assuming in the end the meaning of 
old. (M.M., Sanskrit Grammar, $252.) 

Yet even thus, when v7/shan means simply strong or 
hero, its sexual sense is not always forgotten, and it breaks 
out, for instance, in such passages as, 

I, 32, 7. vríshza£ vádhri£ prati-mdnam bübhüshan puru- 
trá. vrztrá? asayat vi-asta/. 

Vritra, the eunuch, trying to be like unto a man (like unto 
Indra), was lying, broken to many pieces. 

The next passages show vréshan as applied to Agni : 

III, 27, 15. vréshavam två vayám vzzshan vz/shazaZ sam 
idhimahi. 


O, strong one, let us the Strong ones kindle thee, the 
strong! 


V, 1, 12. dvokama kaváye médhyáya váła% vandéru vri- 
shabhaya vrtshve. 

We have spoken an adoring speech for the worshipful 
poet, for the strong bull (Agni). 

Vishzu is called vréshan, I, 154, au 


prá víshzave süshám etu mánma giri-ksl 
vríshze. 


May this hymn go forth to Vishzu, he who dwells in the 
mountain (cloud), who strides wide, the hero ! 
Rudra is called vz/shan : 


; IL, 34,2. rudráZ yát va% maruta% rukma-vakshasaZ vrisha 
agani prisnyéh sukré dhani. 
When Rud i 
coo rains strong, man, REER Grants with 


N. 
híte uru-gáyàya 
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bright ornaments on your chests, in the bright lap of 
Prisni. 

That the Maruts, the sons of Rudra, are called vríshan, 
we have seen before, and shall see frequently again (I, 
165, 1; II, 33, 13; VII, 56, 20; 21; 58,6). The whole 
company of the Maruts is called vz/shá gazá, the strong 
or manly host, i.e. the host of the Maruts, without any 
further qualification. 


VI. Vríshan, name of various deities. 


Here lies, indeed, the chief difficulty which is raised by 
the common use of vz/shan in the Veda, that when it occurs 
by itself, it often remains doubtful who is meant by it, Indra, 
or Soma, or the Maruts, or some other deity. We shall 
examine a few of these passages, and first some where 
vréshan refers to Indra: 

IV, 30, 10. dpa ushd# ánasaZ sarat sám-pish/àt aha 
bibhyushi, ní yát sim sisnáthat vz/shá. 

Ushas went away from her broken chariot, fearing lest 
the hero should do her violence. à 

Here vréshan is clearly meant for Indra, who, as we learn 
from the preceding verse, was trying to conquer Ushas, as 
Apollo did Daphne; and it should be observed that the 
word itself, by which Indra is here designated, is particularly 
appropriate to the circumstances. 

I, 103, 6. bhtiri-karmave vrishabhaya vríshze satyá-sush- 
maya sunaváma sómam, yá% à-drítya paripantht-iva süraA 
áyagvanaZ vi-bhágan éti védaZ. 

Let us pour out the Soma for the strong bull, the per- 
former of many exploits, whose strength is true, the hero 
who, watching like a footpad, comes to us dividing the 
wealth of the infidel. 

Here it is clear again from the context that Indra only 
can be meant. 

But in other passages this is more doubtful : i * 

III, 61, 7. zitásya budhné ushásám ishauyán vríshâ mahi - 
(fti) ródasi (iti) & vivesa. . : i 

The hero in the depth of the heaven, yearning for the 
"owes da raDREEGR ANG snail Bolton aduer 

32 
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The hero who yearns for the dawns, is generally Indra; Ag 
here, however, considering that Agni is mentioned in the | 
preceding verse, it is more likely that this god, as the light 
of the morning, may have been meant by the poet. That 
Agni, too, may be called vréshan, without any other epithet 
to show that he is meant rather than any other god, is clear 
from such passages as, | 

VI, 3, 7. vrésha rukshá% óshadhishu nünot. | 

He the wild hero shouted among the plants, i 

In VII, 60, 9, vzzshazau, the dual, is meant for Mitra and | 
Varuza ; in the next verse, vzzshazaZ, the plural, must mean | 
the same gods and their companions. "o. 

That Soma is called simply vz/shan, not only in the ninth 
Mandala, but elsewhere, too, we see from such passages as, 

III, 43, 7. indra piba vrésha-dhitasya vréshnah (a yam te 
syená/ usaté gabhara), yásya máde kyavayasi pra krishtth 
yásya mdde dpa gotrá vavártha. 

Indra drink of the male (the strong Soma), bruised by the | 
males (the heavy stones), inspirited by whom thou makest l 
the people fall down, inspirited by whom thou hast opened | 
the stables, 

Here Sáyaza, too, sees rightly that *the male bruised by 
the males” is the Soma-plant, which, in order to yield the 
intoxicating juice, has to be bruised by stones, which stones 


M in brackets, had stood in the text, words which. 
Clearly point to Soma, T doubt whether Sáyaza would have ? 


i 
I8 i 
Ln Y each generation of our forefathers 
| > ; of our forefathers, 
| | Picus xu the gods) ; We strive after the powers of out 
| | S. e Somas Tejoice for Indra and Agni; for the 
j We Stones are in the lap of the vessel, 
| irst, as to the construction, the fact that participles are 


ii thus us : 
j i, ed as finite verbs, and particularly when the subject 


i h = 
Pi changes in the next sentence. ; 
1 Ce, IS prov a 
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such as II, 11, 4. The sense is that the new generation 
does not break the sacrificial succession, but offers Soma, 
like their fathers. The Soma-plants are ready, and, when 
pressed by two stones, their juice flows into the Soma- 
vessel. There may be a double entendre in dhisházáyáZ 
upá-sthe, which Sanskrit scholars will easily perceive. 

When vréshan is thus used by itself, we must be chiefly 
guided by the adjectives or other indications before we 
determine on the most plausible translation. Thus we 
read: : 
I, 55,4. så% ft vane namasyü-bhiZ vakasyate £áru gáneshu 
pra-bruvázáZ indriyám, vrésha £Aándu£ bhavati haryatáZ 
vríshà kshémeza dhénam magha-va yát invati. 

In the first verse the subject may be Indra or Soma: 
* He alone is praised by worshippers in the forest (or in the 
wooden vessel) he who shows forth among men his fair 
power. But who is meant to be the subject of the next 
verse? Even Sáyaza is doubtful. He translates first: 
‘The bounteous excites the man who wishes to sacrifice ; 
when the sacrificer, the rich, by the protection of Indra, 
stirs up his voice.’ But he allows an optional translation for 
the last sentences: ‘when the powerful male, Indra, by his 
enduring mind reaches the praise offered by the sacrificer.’ 

According to these suggestions, WILSON translated: He 
(Indra) is the granter of their wishes (to those who solicit 


him); he is the encourager of those who desire to worship 


(him), when the wealthy offerer of oblations, enjoying his 
protection, recites his praise. 

BENFEY: The bull becomes friendly, the bull becomes 
desirable, when the sacrificer kindly advances praise. 

LANGLOIS: When the noble Maghavan receives the 
homage of our hymns, his heart is flattered, and he 
responds to the wishes of his servant by his gifts. 

As far as I know, the adjective £Zándu does not occur 
again, and can therefore give us no hint. But haryatá, 
which is applied to vz/shan in our verse, is the standing 
epithet of Soma. It means delicious, and occurs very 
frequently im the ninth Mandala. It is likewise applied 
to Aguip Righanpbheinttariguitmghhendachdbidwak wherever 

15 2 


à ‘ f 
Digitized by Arya Samaj Foundation Chennai and eGangotri | 
| 
VEDIC HYMNS. | 
148 | 
it occurs our first thought is of Soma. Thus, without a 
| 


quoting from the Soma-Mazdala, Ne read, X, 96, 1, harya. 
tám mádam, the delicious draught, no Soma. | 

X, 96, 9. pitvà mádasya haryatásya ándhasaZ, means | 
having drunk of the draught of the delicious Soma. 

VIH, 72, 18. padám haryatásya ni-dhânyãm, means the | 
place where the delicious Soma resides. l 

III, 44, 1. haryatá% sómaZ. 

Delicious Soma. 

II, 21, 1. bhara indraya sómam yagataéya haryatám. 

Bring delicious Soma for the holy Indra. | 

I, 130, 2. mádáya haryatâya te tuví%-tamâya dhayase. i 3 

That thou mayest drink the delicious and most powerful | 
draught, i. e. the Soma. 

If, then, we know that vr/shan by itself is used in the | 
sense of Soma, haryatá vz/shan can hardly be anything 
else. Vafasyate also is peculiar to Soma in the sense of 
murmuring, or as it were talking, and never occurs as a 
passive. I therefore should prefer to assign the whole verse 
to Soma, and translate: He indeed, when in the wooden 
vessel, talks with his worshi ppers, procl 
among men; the strong Soma is ple 
is delicious, when the sacrificer safel 
milk to be mixed with the Soma. 


That Indra was thirsting for Soma had been said in the E 
second verse, and he is again called the Soma-drinker in the \ 
seventh verse. A verse dedicated to Soma therefore seems to ? 


come in quite naturally, though the Anukramavi does not 
sanction it. 


aiming his fair power | 
asing, the strong Soma | 
y brings the cow, i. e. the | 
| 
| 


That the Maruts are called vz 
planations, will appear from the 
I, 85, 12. ray{m nak dhatt 


Give us wealth, ye heroes, Consisting of good offspring. 
VIII, 96, 14. {shyAmi va% vrishanah yiidhyata 4gaü. 
: Wish for you, heroes (Maruts), fight in the race! 
= all the Passages which we have hitherto examined, 
an was always applied to living beings, whether 


animal ; 
> an o gode | Butlas in’ Greek dpony means 
at last simply stron à 
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crash of the sea, «rómos dponv *órrov, so in the Veda 
yrishan is applied to the roaring of the storms and similar 
objects. 

V, 87, 5. svanáZ vrisha. 

Your powerful sound (O Maruts). 

X, 47, 1. £agribhmá te dákshizam indra hástam vasu- 
yavak vasu-pate vásünàm, vidmá hi två gó-patim sira 
gónàm asmábhyam £itrám vrshazam rayím dàZ. 

We have taken thy right hand, O Indra, wishing for 
treasures, treasurer of treasures, for we know thee, O hero, 
to be the lord of cattle; give us bright and strong wealth. 

Should Zitrá here refer to treasures, and vréshan to cattle? 

X, 89, 9. ní amítreshu vadhám indra tümram v7/shan 
vríshàgam arushám sisihi. i 

Whet, O hero, the heavy strong red weapon against the 
enemies. 

The long 4 in vréshavam is certainly startling, but it 
occurs once more, IX, 34, 3, where there can be no doubt 
that it is the accusative of vréshan. Professor Roth takes 
vréshan here in the sense of bull (s. v. tumra), but he does 
not translate the whole passage. 

III, 29, 9. kzzuóta dhümám vzíshazam sakháyaZ. 

Make a mighty smoke, O friends! 

Strength itself is called vv/shan, if I am right in trans- 
lating the phrase vz/shazam süshmam by manly strength. 
It occurs, 

IV, 24, 7. tásmin dadhat vríshauam sushmam ÍndraZ. 

Indra may give to him manly strength. 

VI, 19, 8. & na% bhara vríshazam süshmam indra. 

Bring to us, O Indra, manly strength. : 

VII, 24, 4. asmé (fti) dádhat vríshazam süshmam indra. 

Giving to us, O Indra, manly strength. 

See also VI, 19, 9, súshma% vrishabháA, used in the same 
sense. 


VII. Vrfshan, general and empty term of praise. 


This constant play on the word vréshan, which we have 
Observed in the passages hitherto examined, and which 


give by, Bo means a full idea- of the real frequency of its 
CC*0. In Public Domain. Gurukul Kangri Collection, Haridwar 
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occurrence in the Veda, has evidently had its influence on 
the Vedic Rzshis, who occasionally seem to delight in the 
most silly and unmeaning repetitions of this word, and 
its compounds and derivatives. Here no language can 
supply any adequate translation ; for though we may 
translate words which express thoughts, it is useless to 
attempt to render mere idle,play with words. I shall give 
a few instances: 

I, 177, 3. & tishzza rátham v7/shazam vz/shá te sutah 
sóma% pári-siktà mádhüni, yuktva vrésha-bhyam vrishabha 
kshitinam hari-bhyam yáhi pra-vátà úpa madrík. 

Mount the strong car, the strong Soma is poured out 
for thee, sweets are sprinkled round ; come down towards 


us, thou bull of men, with the stron g bays, having yoked 
them. 


But this is nothing yet compared to other passages, when 


the poet cannot get enough of vréshan and vrishabha. 
IIL, 16, 6. vrésha te vágra% utd te vrisha rátha% vréshawa 
hart (fti) vrishabházi ayudha, vrfshzaZ mádasya vrishabha 
tvám isishe fndra sómasya vrishabhásya tzzpzuuhi. 

Thy thunderbolt is Strong, and thy car is strong, 
Strong are the bays, the Weapons are powerful, thou, 


bull, art lord of the Strong draught, Indra rejoice in the 
powerful Soma! 


V, 36, 5. vríshâ två vrishavam vardhatu dyaüZz vrisha 
vrisha-bhy 


âm vahase hári-bhy&m, sá% na% vrfésha vrísha- 

ratha% su-sipra vrésha-krato (fti) vzZshá vagrin bháre dhaz. 
May the Strong sky increase thee, the stfong; a 
Strong one thou art, carried by two strong bays; do 
thou Who art Strong, with 4 strong car, O thou of strong 
might, strong holder of the thunderbolt, keep us in battle! 
V, 40, 2-9. vrisha gråvå vrésha mádaZ vrtsha sóma% 


vd ; E EE ; 2 
y m sutá%, vríshan indra vrísha-bhi% vretrahan-tama, 
vrisha två vrishavam huve. 


The stone is stron 


Out is strong, O thou strong Indra, 


ng ones (the Maruts), I, 
hee, the Strong, 


I m, y s : re! 
» 13, 31-33. vrésha ayam indra te rátha% utd ({ti) te 
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yrishana hart (iti), v7ésha tvam sata-krato ({ti) vr/shà háva%. 
vrésha grávà vrisha mádaZ vrisha sóma% ayám sutah, vrésha 

yagiah yam ínvasi vríshå havak.  vrzísháà två vríshanam 

huve vágrin ZitrabhiZ ati-bhi#, vavántha hi práti-stutim 

vrisha hávaZ. 

This thy car is strong, O Indra, and thy bays are 
Strong; thouartstrong, O omnipotent, our call is strong. 
The stone is strong, the draught is strong, the Soma is 
strong, which is here poured out; the sacrifice which thou 
orderest is strong, our call is strong. JI, the strong, 
call thee, the strong, thou holder of the thunderbolt, with 
manifold blessings ; for thou hast desired our praise ; our 
call is strong. 

There are other passages of the same kind, but they are 
too tedious to be here repeated. The commentator, through- 
out, gives to each vy/shan its full meaning either of 
showering down or bounteous, or male or bull; but a word 
which can thus be used at random has clearly lost its 
definite power, and cannot call forth any definite ideas in 
the mind of the listener. It cannot be denied that here 
and there the original meaning of v;Zshan would be appro- 
priate even where the poet is only pouring out a stream of 
majestic sound, but we are not called upon to impart sense} 
to what are verba et praeterquam nihil. When we! 
read, I, 122, 3, väta% apam vrishan-van, we are j 


ustified, no. 


m 


doubt, in translating, ‘the wind who pours forth water; 


and X, 93, 5, apam v7/s 
and Moon, givers of water. But even in some passages 
where vrishan is followed by the word vrish, it is curious to 
observe that vrish is not necessarily used in the sense of rain- 
ing or pouring forth, but rather in the sense of drinking. 
VI, 68, 11. índrávaruzá mádhumat-tamasya vríshza% só- 


masya vrishazâ*® & vrishethâm. 


a The dual vrishanau occurs only when the next word begins 
with a vowel. Before an initial a, â, i the au is always changed 
into Av in the Samhita (I, 108, 7-12; 116, 21; IIT, 195 153) 23 
157, 5; 158, 1; 180, 73 VII, 61, 5) Before u the preceding au 
becomes 4 in the Samhita, but the Pada gives au, in order to show 


th i ke place between the two vowels (VII, 60, 9; 
abao. eii Hoe Gürukul Kangri Collection, Haridwar 
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the sweetest strong Soma. 

That á-vzzsh means to drink or to eat, was known to 
Sáyaza and to the author of the Satapatha-brahmana, who 
paraphrases à v7shéyadhvam by asnita, eat. 

The same phrase occurs I, 108, 3. 

I, 104, 9. uru-vyakah gathare & vrishasva. 

Thou of vast extent, drink (the Soma) in thy stomach. 

The same phrase occurs X, 96, 13. 

VIII 61, 3. & vrishasva—sutásya indra ándhasaZ, 

Drink, Indra, of the Soma that is poured out. 

In conclusion, a. few passages may be pointed out in 

, Which vr/shan seems to be the proper name of a pious 
worshipper : 

I, 36, 10. yám två devisaZ mánave dadhüZ ihá ydgish- 
tham havya-vahana, yam kanvah médhya-atithiz dhana- 
spritam yam vrésha yam upa-stutá/, 

Thee, O Agni, whom the gods pl 
most worthy of worship, 
Kazva, thee whom Med 


aced here for man, the 
O carrier of oblations, thee whom 
hyátithi placed, as the giver of 
wealth, thee whom Vyishan placed and Upastuta. 

Here the commentator takes Vrishan as Indra, but this 
would break the symmetry of the sentence. That Upa- 
StutáZ is here to be taken as a proper name, as Upastuta, 
the son of Vrishtihavya, is clear from verse 17: 

agni% pra âvat mitra utá médhya-atithim agní% sátá upa- 
stutám. 


Agni protected also the two friends, Medhyatithi and 
Upastuta, in battle, y 
The fact itbat accent on the 
last syllable, it is ; p e, while, if used 
LE . : i 

as a participle, in the Sense of praised, it has the accent on 
the first, 


X, 66, 7). Before consonants 
the Samhita and Pada, But t! 
final 4 occurs before init; 
allowed to form one syllable, ges this happens before 
Aue à (1, HO, BB WIL OS EH I, 177, x1; II, x16 5). Once, 
€ only, it happens before u, i THa; » 
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VIII, 5, 25. yatha Ait kázvam avatam priyá-medham 
upa-stutám. 

As you have protected Kazva, Priyamedha, Upastutá. 
Cf. I, 112, 15. 

VIII, 103, 8. prá mamhishthaya gáyata—(üpa-stutása/ 
agnáye (accent of the vocative). 

Sing, O Upastutás, to the worthiest, to Agni! 

X, 115, 9. fti två agne vzishzi-hávyasya putrí% upa- 
stutüsaZ zíshayaZ avokan. 

By these names, O Agni, did the sons of Vrishzihavya, 
the Upastutás, the Æzshis, speak to you. : 

Vrishan occurs once more as a proper name in VI, 16, 
14 and 15: 

tám (zz (iti) två dadhyán z/shiz putráZ idhe átharvaza/, 
vritra-hánam puram-darám. 

tám ti (iti) två páthyáZ vr/shà sám idhe dasyuhán- 
tamam, dhanam-gayám ráze-raze. : 


p= 


Thee, O Agni, did Dadhya£ kindle, the A'shi, the son of | 


«t 


4 


Atharvan, thee the killer of Vzztra, the destroyer of towns; © 
Thee, O Agni, did Vzishan Pathya kindle, thee the best ' 


killer of enemies, the conqueror of wealth in every battle. 
Here the context can leave no doubt that Dadhya£ and 

Vrishan were both intended as proper names. Yet as 

early as the composition of the Satapatha-bráhmaa, this 


was entirely misunderstood. Dadhyaé, the son of Atharvan, í 
‘is.explained as speech, V7/shan Páthya as mind (Sat. Br. 
VI, 3, 3,4). On this Mahidhara, in his remarks on Vag. 


Samh. XI, 34, improves still further. For though he allows 


his personality to Dadhyaé, the son of Atharvan, he says’ 


that Pathya comes from ‘pathin, path, and means ‘he who 
moves on the right path ; or it comes from páthas, 


means sky, and is here used in the sense of the sky of the. 


heart. He then takes vzishan as mind, and translates the 


of the rise and fall of the Indian mind ! 


rA EEE: 
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MANDALA I, HYMN 86. 
ASHTAKA I, ADHYAYA 6, VARGA 11-12, 


To THE Maruts (THE STORM-GODS). 


| r. O Maruts, that man in whose dwelling you 
drink (the Soma), ye mighty (sons) of heaven, he 
indeed has the best guardians !. 

2. You who are propitiated! either by sacrifices 
or from the prayers of the sage, hear the call, O 
Maruts ! 

3. Aye, the powerful man to whom you have 
granted a sage, he will live in a stable rich in cattle! 

4. On the altar of this strong man (here)! Soma is 
poured out in daily sacrifices ; praise and joy are 
sung. 

5. To him let the mighty! Maruts listen, to him 
who surpasses all men, as the flowing rain-clouds? 
pass over the sun. 

6. For we, O Maruts, have sacrificed at many 
harvests, through the mercies! of the swift gods (the 
storm-gods). 

7. May that mortal be blessed, O chasing Maruts, 
whose offerings you carry off, 

i 8. You take notice either of tl 
jpraises you, ye men of true stren 
‘of the suppliant. 

9. O ye of true strength, make this manifest with 
might! strike the fiend? with your lightning! 

IO. Hide the hideous darkness, destroy? every 
tusky* fiend. Make the light which we long for! 


ne sweat of him who 
gth, or of the desire 
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* 4 


This hymn is ascribed to Gotama. 
Verse 12 VS. VIII, 31 ; AV. XX, 1, 2; TS. IV, 2,11, 1. 
Verse 2— TS. IV, 2, 11; 2 
Verse 6= TS. IV, 3, 13, 5. 
Verse 8— SV. II, 944. 

Verse 1. 


Note 1. Vímahas occurs only once more as an epithet of 


the Maruts, V, 87, 4. Being an adjective derived from 


máhas, strength, it means very strong. The strong ones of 
heaven is an expression analogous to I, 64, 2. divá% rish- 
vasak uksházaZ ; I, 64,4. divá% naraz. The Ait. Bráhmaza 
VI, 16, takes gopá, guardian, as Indra. 


Verse 2. 


Note 1. The construction. of this verse is not clear. 
Yagid-vahas has two meanings in the Veda. It is applied 
to the priest who carries or performs the sacrifice : 

III, 8, 3, and 24, 1. várka% dhâ% yagñá-vâhase. 

Giant splendour to the sacrificer ! 

But it is also used of the gods who carry off the sacri- 
fice, and in that case it means hardly more than worshipped 
or propitiated ; I, 15, 11 (Asvinau); IV, 47, 4 4 (Indra and 
Váyu); VIII, 12, 20 (Indra). In our verse it is used in 
the latter sense, and it is properly construed with the in- 
strumental yagfaiz. The difficulty is the gen. plur. mati- 
nim, instead of matíbhiz. The sense, however, seems to 
allow of but one construction, and we may suppose that the 
genitive depends on the yag/a in SENEE M accepting 
the worship of the prayers of the priest.’ Benfey refers 
yagnath to the preceding verse, and joins havam to viprasya 
matinám : ‘ Durch Opfer— Opferfórdrer ihr !—oder ihr hort 
—Maruts—den Ruf der Lieder, die der Priester schuf? 

The Samhita text lengthens the last syllable of srizutá, as 


suggested b y the metre. 
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If the accent allowed yag/faváhasaZ to be taken as a 
genitive, the translation, as suggested by Ludwig, might be, 
‘Either for the sake of the sacrifices of the sacrificer, or 
because of the prayers of the sage, O Maruts, hear the 
n Verse 3. 

Note 1. The genitive yásya vagina# depends on vípra. 
Anu-taksh, like anu-grah, anu;g/íà, seems to convey the 
meaning of doing in behalf or for the benefit of a person. 
Gántà might also be translated in a hostile sense, he will 

; go into, he will conquer many a stable full of cows. 


Verse 4. 


Note 1. Ludwig has pointed out that asyá may refer 
to the present sacrificer. 


Verse 5. 


Note 1, I have altered 4 bhüvaA into ábhüvaZ, for I do 
not think that bhüvaZ, the second pers. sing., even if it were 
bhüvat, the third pers., could be joined with the relative 
pronoun yá% in the second pada. The phrase vísváA 
yak karshanth abhí occurs more than once, and is never 
preceded by the verb bhuvaZ or bhuvat. Âbhúva%, on the 
contrary, is applied to the Maruts, I, 64, 6, vidátheshu 
AbhüvaZ; and as there can be no doubt who are the deities 
invoked, ábhüvaZ, the Strong ones, is as appropriate an 
epithet as vímahas in the first Verse. 


[4 ^ 
Note 2. Sasrüshi/ {shah, as connected with süra, the sun, 


; owing waters, the rain-clouds, 
the givers of ish or vigour. They are called divy&Z {shah : 
yarr 5; 21. utá nak divyã% ishak utá sindhtin varshathaZ. 
You rain down on us the heavenly waters and the rivers. 
WILSON translates : May the Maruts, victorious over all 
men, hear (the praises) of this (their worshipper); and may 
(abundant) food be obtained by him who praises (cim. 
BENFEY: Ihn, der ob allen Menschen ragt, sollen hóren 
die Labungen, und nahn, die irgend Weisen nahn. 
LUDWIG: Hóren sollen von ihm, der über allen menschen 


ist, di i ; i À 
, die erden, seine bis Zur sonne gelangten kráfte, In his 
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notes he would prefer: Von ihm sollen sie gegenwärtig 
hören, von ihm der alle menschen übertrift (und die in die 
onne wegegangenen), die darbringungen. 

Sroshantu does not occur again; but we find sróshan, I, 
68, 5; sróshamáza, AER Eno VID sms 119 VUL 77 G 


S 


Verse 6. 


Note 1. The expression ávobhiZ, with the help, the 
blessings, the mercies, is generally used with reference to 
divine assistance ; (I, 117, 19; 167, 2; 185, 10; 11; IV, 
32,75 41,6; V, 74 6; VI, 47, 12; VII 20mm ses 5 7018 8:69) 
It seems best therefore to take #arshaw{ as a name or 
epithet of the Maruts, although, after the invocation of 
the Maruts by name, this repetition is somewhat unusual. 
I should have preferred, * with the help of our men, of our’ 
active and busy companions, for Zarshazí is used in that 
sense also. Only ávobhi4 would not be in its right place 
then. The same applies to the various reading in TS. IV, 
3, 13, 5, where instead of ávobhi% we find máhobhiZ. This 
too is used with reference to gods, and particularly to the 
Maruts ; see I, 165, 5, note. 


Verse 7. 


Wote 1. Par, with ati, means to carry over (I, 97, 85 99, 
1; 174, 9; III, 15, 3; 20, 4; IV, 39,13 Vs 25, 95 73: 8; 
VII, 40, 4; 97, 4; VIII, 26, 5; 67) % &c.); with apa, to 
rémove (I, 129, 5); with niZ, to throw down. Hence, if 
used by itself, unless it means to overrun, as frequently, 


it can only have the general sense of carrying, taking; 
accepting, or accomplishing. 
Verse 8. 
Note 1. Vidá as second pers. plur. perf. is frequent, 


generally with the final ‘a’ long in the Samhita, I, 156, 3; 


V, 41, 135 55, 2 
Verse 9. ; 
Note 1. Observe the long penultimate in rákshaZ, instead 


of the usual short syllable. Cf. I, 12, 5; and see Kuhn, 


Beitrà iii, p. 456. 
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Verse 10. 


Note 1. See note 1 to I, 39, 3. 

Note 2. Atrin, which stands for attrin, is one of the 
many names assigned to the powers of darkness and mis. 
chief. It is derived from atra, which means tooth or jaw, 
and therefore meant originally an ogre with large teeth or 
jaws, a devourer. Besides atrá, we also find in the Veda 
átra, with the accent on the first syllable, and meaning 
what serves for eating, or food : 

X, 79, 2. átrázi asmai paz-bhíZ sám bharanti. 

They bring together food for him (Agni) with their feet. 

With the accent on the last syllable, atrá in one passage 
means an eater or an ogre, like atrín : 

V, 32, 8. apddam atrám—mrdhrá-và£am. 

Indra killed the footless ogre, the babbler. 

It means tooth or jaw: 

I, 129, 8. svayám sã rishayádhyai ya na// upa-ishé atrath. 

May she herself go to destruction who attacks us with 
her teeth. 
| It is probably from atrá in the sense of tooth (cf. déévres= 
d eddvres) that atrín is derived, meaning ogre or a devouring 

devil. In the later Sanskrit, too, the Asuras are repre- 


sented as having large tusks, Mahábh. V, 3572, damshitrino 
bhimavegás £a. 


Thus we read I, 21, 5, that Indra 
Rakshas, and the poet continues : 

ápragá/ santu atrinah. 

May the ogres be without offspring ! 
j TX, 86, 48. gahi visvan rakshdsah indo (fti) atrizah. 
7 Kill, O Soma, all thétusky Rakshas, Cf. IX, 104, 6; 105, 6. 
1 VI, 51, 14. gahi nf atrizam paziím., 
i Kill, O Soma, the tusky Pazi. 

I, 94, 9. vadhafZ duZ-sánisán dpa duZ-dhy&/ gahi 

j düré vå yé ánti vå ké £it atrína%. 
Strike with thy blows, O Agni, the evil-spoken, evil- 
| minded (spirits), the ogres, those who are far or who are near. 


i Sce also I, 36, 14; 20; VI, 16 8; 4, 1; 5; 
i VIII, 12, 1; ? ; 10, 20; VII, 104, 1; 5; 


and Agni destroy the 


; 19, I5; X, 36,4; 118, I. 
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MANDALA I, HYMN 87. 
ASHTAKA I, ADHYAYA 6, VARGA 13. 


To tue Maruts (THE SToRM-cops): ` x 


i. Endowed with exceeding vigour and power, 
the singers, the never flinching, the immovable, the 
impetuous, the most beloved and most manly, have 
decked themselves with their glittering ornaments, 
a few only !, like the heavens with the stars, 

2. When you have seen your way through the 
clefts, like birds, O Maruts, on whatever road it be!, 
then the casks (clouds) on your chariots trickle every- 
where, and you pour out the honey-like fatness (the 
rain) for him who praises you. 

3. At their racings the earth shakes, as if broken’, 
when on the (heavenly) paths they harness (their 
deer) for victory?. They the sportive, the roaring, 
with bright spears, the shakers (of the clouds) have 
themselves glorified their greatness. 

4. That youthful company (of the Maruts), with 
their spotted horses}, moves by itself; hence? it 
exercises lordship, invested with powers. Thou 
indeed art true, thou searchest out sin’, thou art 
without blemish. Therefore the manly host will 


. help this prayer. 


5. We speak after the kind of our old father, our 
tongue goes forth at the sight! of the Soma: when 
the singers (the Maruts) had joined Indra in deed *, 
then only they took their holy names ;— 

6. These Maruts, armed with beautiful rings, 
Obtained splendours for their glory they ob- 
tained? rays, and men to celebrate them; nay, 
armed with daggers, speeding along, and fearless, 


they found the belowed domain of the Maruts °. 
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NOTES. 


This hymn is ascribed to Gotama. No verse in SV, | 
VS., AV. | 

Verse 2— TS. IV, 3, 13, 7. | 

Verse 3— TS. IV, 3, 13, 7. 

Verse 6— TS. II, 1, 11, 2; IV, 2, 11, 2. 


Verse 1. 


Note 1, Ké Zit refers to the Maruts, who are represented 
as gradually rising or just showing themselves, as yet only 
few in number, like the first stars in the Sky. Ké Zit, some, | 
is opposed to sarve, all. The same expression occurs again, i 
V, 52, 12, where the Maruts are compared to a few thieves, 
B. and R., and those who follow them, translate usráZ iva 
stré-bhi£ by ‘like cows marked with stars on their fore- | 
heads.’ Such cows no doubt exist, but they can hardly be 
said to become visible by these frontal stars, as the Maruts 
by their ornaments. We must take usrãî% here in the same 
sense as dyâva% ; II, 34, 2, it is said that the Maruts were 


perceived dyávaZ ná stvé-bhif, like the heavens with the 
Stars. j 


| 
I, 166, 11. düre-dz/537 yé divyah-iva stz-bhiz. l 
Who are visible far away, like the heavens (or heavenly | 
beings) by the stars. 


And the same is said of Agni, II, 2, 5. dyaú% ná strt- ü 


bhi% Zitayat ródasi (iti) ánu. Stz/bhiz occurs I, 68, 5; IV, l 
53i VI, 49, 3; ne. Tt always means stars, and the 
meaning of rays (strahl) rests, as yet, on etymological 
authority only. The evening sky would, no doubt, be more 

_ appropriate than usr, which applies chiefly to the dawn, 

| But in the Indian mind, the two dawns, i. e. the dawn and 

i Duis caming, are so closely united and identified, that 

names, too, are frequently interchangeable. 


i Verse 2, 
Note 1, I translate yayf not by a goer, a traveller, i. e. the 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


_ 000 


| 


Pub 


| 
| 
| 


a 


| Digitized by Arya Samaj Foundation ode and eGangotri 


NOTES. I, 


7; 3. I6I 


cloud (this is the explanation proposed by Sáyaza, and 
adopted by Professor Benfey), but by path. Sáyaza (TS. 
IV, 3, 13, 7) renders yayim by gatim. Etymologically 
yayí may mean either, and in some passages I feel doubtful 
as to which is the more appropriate meaning. But in 
parallel passages yayí is clearly replaced by yma. Thus: 

VIII, 7, 2. yát—yámam subhràZ á£idhvam. 

When you, bright Maruts, have seen your way. 

See also VIII, 7, 4. yát yámam yánti våyú-bhi%. 

When they (the Maruts) go on their path with the winds. 

VIII, 7, 14. ádhi-iva yát girizgám y&mam subhrak áZi- 
dhvam. 

When you, bright Maruts, had seen your way, as it were, 

. from above the mountains. 
The same phrase occurs, even without yáma or yayf, in 


V, 55, 7. ná párvatà£ nd nadyàZ varanta va% yátra - 


akidhvam maruta% gakkhata ít u tat. 

Not mountains, not rivers, keep you back; where you 
have seen (your way), there you go. 

Though yayf does not occur frequently in the Rig-veda, 
the meaning of path seems throughout more applicable. 
than that of traveller. 

V, 87, 5. tvesháZ yayih. 

Your path, O Maruts, is blazing. 

V, 73, 7. ugrá£ vam kakuháZ yayí%. 

Fearful is your pass on high. 

I, 51, 11. ugráZ yayim ní% apá% srotasa asrigat. 

The fearful Indra sent the waters forth on their way 
streaming. 

X, 92, 5. prá—yayínà yanti síndhavaZ. 

The waters go forth on their path. 
| Towie takes kósa as buckets on the chariots of the | 

aruts, which seems right. 


Verse 3. 

Note 1. Cf. I, 37, 8, page 75. There is no authority for 
Sâyaza’s explanation of vithurá-iva, the earth trembles like 
a widow. Vithurd occurs several times in the Rig-veda, 
but never in the sense of widow. Thus: 
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I, 168, 6. yát Ayavayatha vithurá-iva sám-hitam. ` 
b g * 

When you, Maruts, throw down what is compact, like 
brittle things. 

I, 186, 2; VI, 25, 3; 46, 6; VIIL 96, 2; X, 77, 4 (yi. 
thuryati). The Maruts themselves are called ávithura in 
verse 1. Spiegel compares the Zend aiwithura. As tg 
ágma and y&ma, see I, 37, 8, page 75. 

Note 2, Subh is one of those words to which it is very 
difficult always to assign a definite special meaning. Being 
derived from subh, to shine, the commentator has no diffi. 
culty in explaining it by splendour, beauty ; sometimes by 
water. But although sübh means originally splendour, and 
is used in that sense in many passages, yet there are others 


Where so vague a meaning seems very inapproptiate. In. 


our verse Sáyaza proposes two translations, either, * When 
the Maruts harness the clouds, or, ‘When the Maruts 
harness their chariots, for the bright rain-water.’ Now the 
idea that the Maruts harness their chariots in order to 
make the clouds yield their rain, can hardly be expressed 
by the simple word subhé, i. e. for brightness’ sake. As 
the Maruts are frequently praised for their glittering orna- 
ments, their splendour might be intended in this passage, 
as it certainly is in others, Thus: 

l 85, 3. yát subhdyante añŭgi-bhi% tanüshu subhraé 
dadhire virükmata7. 

When the Maruts adorn themselves with glittering 


ornaments, the brilliant ones put bright weapons on their 
bodies. 


VII, 56, 6. subh 
bhi% ugrá/, 

The most brilliant b 
terrible by terrors, 


I have translated VákshaZ-su rukmán ádhi 

b ) y ‘they fix gold (chains) on their chests for 

ae mee the same meaning is applicable to T, 117, 5: 

su tukmam ná darsatám ní-khátam, and other passages : 

IV, 51, 6; VI, 65, 6, i : passag 

b a onr pe Se and others which we shall examine, 
eauty and brilliancy would be very weak renderings for 
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Daa 
subhé. ‘When they harnessed their chariots or their deer 
for the sake of beauty, means nothing, or, at least, very 
little. I take, therefore, subhé in this and similar phrases 
in the sense of triumph or glory or victory. ‘When they 
harness their chariots for to conquer, implies brilliancy, 
glory; victory, but it conveys at the same time a tangible 
meaning. Let us now see whether the same meaning is 
appropriate in other passages: 

I, 23, 11. gáyatàm-iva tanyatüZ marütàm eti dhzzshzu- 
ya yát sübham yáthána naraZ. 

The thundering voice of the Maruts comes fiercely, like 
3 5 that of conquerors, when you go to conquer, O men! 
Sáyaza : ‘ When you go to the brilliant place of sacrifice.’ 
| Wilson: ‘When you accept the auspicious (offering). 


Benfey: ‘Wenn ihr euren Schmuck nehmt. 

V, 57, 2. yathana sübham, you go to conquer. Cf. V, 55, 1. 

Sáyaza: * For the sake of water, or, in a chariot.’ 

V, 52, 8. sárdhaZ márutam üt sazzsa—utá sma té subhé 
nára% pra syandráZ yugata tmáná. 

Praise the host of the Maruts, whether they, the men, 
the quickly moving, have by themselves harnessed (the 
chariots) for conquest. 

Sáyaza: ‘ For the sake of water.’ Cf. X, 105, 3. 
| V, 57, 3. subhé yát ugràZ préshatiz áyugdhvam. 
| When you have harnessed the deer for conquest. 
| Sáyaza: ‘For the sake of water.’ 

) III, 26, 4. subhé—p7/shati4 ayukshata. 
[. "They had harnessed the deer for victory. 
| Sáyawa: ‘They had harnessed in the water the deer- 
| together (with the fires). y 

V, 63, 5. rátham yu/gate marúta% subhé su-khám sära% 
| ná—gó-ishzishu. 2 

The Maruts harness the chariot meet for conques 
hero in battles. 

Sáyaza: ‘For the sake of water.’ 

I, 88, 2. subhé kam yAnti—dsvaih. 

The Maruts go on their horses towards conquest. 

Sáyama: ‘In order to brighten the worshipper, or, for 


the sake of water 
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I, 119, 3. sám yát mithá% pasprzdhándsaZ ágmata subhé 
makhas ámitâ% gáyávaZ rane. 

When striving with each other they came together, for 
the sake of glory, the brisk (Maruts), immeasurable (in 
strength), panting for victory in the fight. ; 

Sayama : ‘ For the sake of brilliant wealth. : 

VII, 82, 5. marüt-bhiZ ugráZ subham anyáZ tyate. 

The other, the fearful (Indra), goes with the Maruts to 
glory. E 

Sáyarza : ‘ He takes brilliant decoration. 

I, 167, 6. à asthápayanta yuvatím yüvánaZ subhé ní- 
mislâm. 

The Maruts, the youths, placed the maid (lightning 
on their chariot), their companion for victory (subhé 
nímislám). ; 

Sayava: ‘For the sake of water, or, on the brilliant 
chariot.” Cf. I, 127, 6; 165, I. 

VI, 62, 4. sübham prtksham {sham ürgam vdhanta. 

The Asvins bringing glory, wealth, drink, and food. 

VIII, 26, 13. subhé Zakráte, you bring him to glory. 

Subham-yávan is’ an epithet of the Maruts, I, 89, 7; 
V, 61,13. Cf. subhra-yavana, VIII, 26, 19 (Asvinau). 

Subham-y4, of the wind, IV, 3, 6. 

Subham-yt, of the rays of the dawn, X, 78, 7. 


Verse 4, 


* With Spotted deer for their horses? 
note T, page 70; as Pûshan is called agásva, 


Note 1. Sayana ; 
See I, 37, 2, 


' having goats for his horses, RV, V, 58, 2. 


That the Maruts have no 
their chariots, we have see 
dsvaparnaih rathebhif, 


t only pz/shatis, but horses for 
n before. In I, 88, 1, we have 


i ven gular in form as not entering into Sandhi 
with îsâná%, This ir 


led us to Suppose 
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sponding with the following ási, is vouched for by the 
Pada text, in such matters a better authority than the Sam- 
hità text, and certainly in this case fully borne out by the 
Prátisákhya, I, 163, 10. Unless we read ayáZ, we must take 
ay& as an adverb, in the sense of thus or hence ; cf. VI, 66, 4. 
In some passages where ay& seems thus to be used as an 
adverb, it would be better to supply a noun from the pre- 
ceding verse. Thus in II, 6, 2, aya refers to samidham in 
II, 6,1. In VI, 17, 15, a similar noun, samídhá or gird, 
should be supplied. But there are other passages where, 
unless we suppose that the verse was meant to illustrate a 
ceremonial act, such as the placing of a samídh, and that 
ay& pointed to it, we must take it as a simple adverb, 
like the Greek 76: RV. II], 12, 2; IX, 53, 2; 106, 14. 
In X, 116, 9, the Pada reads áyáZ-iva, not aya, as given 
by Roth; in VI, 66, 4, áyà nú, the accent is likewise on 
the first. 


Note 3. Riva-yavan is well explained by B. and R. as; 
going after debt, searching out sin. Sáyawa, though he 


explains 7/za-yüvan by removing sin, derives it nevertheless 
correctly from viva and ya, and not from yu. The same 
formation is found in subham-yávan, &c. ; and as there is 
rina-y& besides ziza-yávan, so we find subham-ya besides 
subham-yávan. Ludwig prefers the derivation from yu. 


Verse 5. 


Note 1. The Soma-juice inspires the poet with eloquence. | 


Note 2. Sámi occurs again in II, 31,6; III, 55,3; VIII, 
45, 27; X, 40, 1. Grassmann has shown that it may be 
taken as an instrum. of sámi, meaning work, but with special 
reference to the toil of the battle-field or the sacrifice. It 
is used in the former sense in 

VIII, 45, 27. ví ána£ turváze sámi. 

He (Indra) was able to overcome, c 
he arrived at the overcoming or at victory by toil. | 

But, like other words which have the general meaning of 
working or toiling, sámi is used both in a general sense, 
and in the more special sense of sacrifice. 


, sn A! e 
X, 40, 1. vásto%-vasto% váhamånam dhiyà sámi. 
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Your chariot, O Asvins, driven along every morning b: 
thought and deed. EA. va 

Ib a 6. apåm nápát ásu-hémá dhiy& sámi. 

> F 3 

Apâm napåt (Agni) moving quickly by thought and 
deed. p 

In these two passages it might be possible, with a slight 
alteration of the accent, to read dhiyá-sámi as one word, 
Dhiy4-sim would mean the sacrificer who is engaged in 
prayer; cf. dhiyá-gür, V, 43,15. Thus we read : 

VI, 2, 4. yah te su-danave dhiy& márta% sasdmate. 

The mortal who toils for thee, the liberal god, with 
prayer. 

There is no necessity, however, for such a change, and 
the authority of the MSS. is against it. See also IX, 74,7. 

In III, 55, 3, sami dhe ha didye pirvyavi, Roth takes sámi 
as an acc. plur. neut., Lanman as an instrum., Grassmann as 
a locative. 


Tglance back at the former sacrifices, Sce B. R. s.v. di 
and sámi. 

In other passages the feminine sámi seems to mean 
work, sacrificial. Work, but, as far as we can see, not simply 
Sacrifice. Thus the Aibhus and others are said to have 
acquired immortality by their work or works, sámi or 
sámíbhi%, I, 20, 2; 110, 4; III, 60, 3; IV, 33; 4-- CRIV 
22, 85 17, 18; V, 42, 10; 77; 45 VI, 52, 1; VIII, 75, 14; 
IX, 74,7; 26, R 1, Wm VI, 3, 2, we read : 

igé yagnébhih sasamé sámibhiz, 

I have sacrificed with sacrifices, I have worked with 
pious works, 

Here the verb sam must be taken in the sense of 
working, or performing ceremonial worship, while in other 
places (111, 29,16; V, 2, 7) it may be perhaps taken in the 
More special sense of singing Songs of praise. The Greek 
p to work, to labour, to tire (Sanskrit sámyati), the 

ek kopib/] and kopio, to labour for or take care of a 
person, and possibly even tl 
festival (not a vill 
tion in the Sanskri 

The idea 


ne Greek kápos, a song or à 

age song), may all find their explana- 

t root sam. 

th n 1 i) i) ^ . . 
at the Maruts did not originally enjoy divine 
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honours will occur again and again: cf. I, 6 45723: 
| A similar expression is used of the Azbhus, I, 20, 8, &c. 
j But while originally the expression of obtaining sacred names 
meant no more than obtaining a sacred or divine character, | 
it was soon taken literally, and a number of names were 

invented for the Maruts which even in the Vagasan. Samhita 

| XVII, 80-85 amount to 49, i.e. 7x 7. Yagntya, properly 

| ‘worthy of sacrifice, has the meaning of divine or sacred. 

i The Greek &ytos has been compared with yágya, sacrificio 
colendus, which is not a Vedic word. 


«e 


es. Verse 6. 


Note 1. Sriyáse kám seems to be the same as the more 
frequent sriyé kam. Sriyáse only occurs twice more, V, 59, 3. 
| The chief irregularity consists in the absence of Guza, which 
is provided for by Pázini's kasen (III, 4, 9). Similar in- 
finitives, if they may so be called, are bhiyáse, V, 29, 43 
vridháse, V, 64, 5; dhruváse, VII, 70, 1; tugáse, IV, 23, 7; 
l ringase, VIII, 4,17; vrifigáse, VIII, 76, 1; vikáse, VII, 61, 6. 
| In VI, 39, 5, zztáse may be a dat. sing. of the masculine, to 
| the praiser. 

Note 2. Mimikshire from myaksh, to be united with. 
| Rasmí, rays, after bhanu, splendour, may seem weak. It 
| might be possible to assign to rasmí the meaning of reins, 
| and take zikvabhir in the sense of sounding or tinkling. 
D ' In V, 79, 8, ari is used in juxtaposition with rasmf. 

i Note 3. The bearing of this concluding verse is not quite 
| clear, unless we take it as a continuation of the preceding 
| verse. It was there said that the Maruts (the rékvanah) 
| obtained their holy names after having joined Indra in his 

work, which means that they then and there became what 
they are. Having thus obtained their true character and a 
place among the gods, they may be said to have won at the 
same time splendour, and worshippers to sing their praises, 
and to have established themselves in what became after- 
wards known as their own domain, their own place among 
the gods who are invoked at the sacrifice. See VII, 58, 1. 

The metre requires that we should read dhámana/. 
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BENFEY translates: Gedeih'n zu spenden woll'n die 
schóngeschmücketen mit Lichtern, Strahlen mit Lobsánger 
regenen ; die brüllenden, furchtlosen, stürmischen, sie sind 
bekannt als Glieder des geliebten Marutstamms. 

WILSON: Combining with the solar rays, they have 
willingly poured down (rain) for the welfare (of mankind) 
and, hymned by the priests, have been pleased partakers 
of the (sacrificial food). Addressed with praises, moving 
swiftly, and exempt from fear, they have become possessed 
of a station agreeable and suitable to the Maruts. 

LUDWIG: Zu herlichkeit haben dise sich mit liechtglanz 
versehen, mit sausenden zügeln die schónberingten, schwert- 
bewaffnet die kraftvollen, ohne furcht besitzen Sie die 
freundliche Marutmacht. 
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MANDALA I, HYMN 88. 
ASHTAKA I ADHYÁYA 6, VARGA 14. 


To tae Manurs (THE Sronw-cops). 


1. Come hither, Maruts, on your chariots charged 
with lightning, resounding with beautiful songs’, 
stored with spears, and winged with horses! Fly? 
to us like birds, with your best food?, you mighty 
ones! i 

2. They come gloriously on their red, or, it may 
be, on their tawny horses which hasten their chariots. 
He who holds the axe! is brilliant like gold ;— 
with the tire? of the chariot they have struck the 
earth, 

3. On your bodies there are daggers for beauty ; 
may they stir up our minds? as they stir up the 
forests. For yourselves, O well-born Maruts, the 
vigorous (among you) shake? the stone (for distilling 
Soma). 

4. Days went round you and came back’, O 
hawks, back to this prayer, and to this sacred 
rite; the Gotamas making prayer with songs, 


. pushed up the lid of the well (the cloud) for to 


drink. 

5. No such hymn! was ever known as this which 
Gotama sounded for you, O Maruts, when he saw you 
on golden wheels, wild boars? rushing about with 
iron tusks. 

6. This comforting speech rushes sounding towards 
you, like the speech of a suppliant: it rushed freely 
from our hands as our speeches are wont to do. 


. 
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NOTES. 


This hymn is ascribed to Gotama, the son of Rahtigaya, 
The metre varies. Verses 1 and 6 are put down as 
Prastara-pankti, i.e. as 12+12+8+8. By merely counting 
the syllables, and dissolving semivowels, it is just possible 
to get twenty-four syllables in the first line of verses 1 and 6, 
The old metricians must have scanned verse 1: 


4 vidyunmat-bhiZ maruta% su-arkai/ 
rathebhi£ yata~yish¢imat-bhiz asva-parnaih. 
Again verse 6: eshá syà va% maruta% anu-bhartri 
| prati stobhati vàghata/ na váii. 
But the general character of these lines shows that they 
were intended for hendecasyllabics, each ending in a 
bacchius, though even then they are not free from irregu- 
larities. The first verse would scan : 
à vidyunmat-bhiZ màrüta/ su-arkal/ 
rathebhiZ yáta^rishzimat-(bhi/) asva-parnaih. 
And verse 6 : eshá sy va% maruta/^anu-bhartri 
prati stobhati vaghatah na vAni. 
Our only difficulty would be the termination bhi% of zzshZ- 
mat-bhi%. I cannot adopt Professor 
drop the Visarga of bhi% 
vol. iv, p. 198), for 


parallel. It is diffe 
feminines in ih, 


Kuhn’s suggestion to 
and change i into y (Beitrage, 
this would be a license without any 
rent with sah, originally sa, or with 
; where parallel forms in î are intelli- 
Si. The simplest correction would be to read rathebhi% 
yatayishti-mantah~asva-paryaih, One might urge in sup- 
Port of this reading that in all other passages where 
rishtimat occurs, it refers to the Maruts themselves, and 
difficult d * reading have been replaced by a more 
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In the two Gayatri pádas which follow I feel equally 
reluctant to alter. I therefore scan 

â varshishz/ayà nah isha vaya% na paptata su-mAyáA, 
taking the dactyl of paptata as representing a spondee, and 
admitting the exceptional bacchius instead of the am- 
phimacer at the end of the line. 

The last line of verse Ó should be scanned : 

astobhayat vrithá^ásám anu svadhám gabhastyo/. 

There are two other verses in this hymn where the metre 
is difficult. In the last páda of verse 5 we have seven 
syllables instead of eleven. Again, I say, it would be most 
easy to insert one of the many tetrasyllabic epithets of the 
Maruts. But this would have been equally easy for the 
collectors of the Veda. Now the authors of the Anukra- 
maris distinctly state that this fifth verse is viràdrüpà, i.e. 
that one of its pádas consists of eight syllables. How 
they would have made eight syllables out of vi-dhávataZ 
varáhün does not appear, but at all events they knew that 
last pada to be imperfect. The rhythm does not suffer by 
this omission, as long as we scan vi-dhávataA varáhün. 

Lastly, there is the third páda of the second verse, 
rukma% na Zitra£ svadhiti-van. It would not be possible 
to get eleven syllables out of this, unless we admitted vyüha 
not only in svadhitivan or svadhiti-vàn, but also in kitra%. 
Kuhn (Beiträge, vol. iv, p. 192) proposes to scan rukmaü 
na fitaràZ svadhitivan. Nothing would be easier than to 
insert eshám after Aitraz, but the question occurs again, 
how could eshám be lost, or why, if by some accident it 
had been lost, was not so obvious a correction made by 
Saunaka and Kátyáyana ? 


No verse of this hymn occurs in SV., VS., AV. TS., TB. 


Verse 1. 

Note 1. Alluding to the music of the Maruts, and not to 
the splendour of the lightning which is mentioned before. 
See Wolf, Beitráge zur Deutschen Mythologie, vol. ii, 
p.137. ‘Das Ross und den Wagen des Gottes begleitet 


munterer Hórnerschall, entweder stósst er selbst ins Horn, 
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oder sein Gefolge. Oft vernimmt man auch cine liebliche 
Musik, der keine auf Erden gleich kommt (Mallengog 582) 
Das wird das Pfeifen und Heulen des Sturmes sein, nur ; 
idealisirter Art. Ibid. p. 158. 

Note 2. Várshishz/a, which is generally explained as the 
superlative of vriddha, old (Paz. VI, 4, 157), has in most 
passages of the Rig-veda the dore general meaning of 
strong or excellent: VI, 47, 9. isham B vakshi ishdm vár- 
shishZ/àm ; III, 13, 7 (vásu); IIT, 26, 8 (rátna); MI, 16, 3 
(raf); IV, 31, 15; VIII, 46, 24 (sravah) ; IV, 22, 9 (nzimzá); 
V, 67, 1 (kshatrá); VI, 45, 31 (mürdhán) In some 
passages, however, it may be taken in the Sensum oldest 
(I, 37,6; V, 7, 1), though by no means necessarily. Vár- 
shishz/a is derived in reality from vréshan, in the sense of 
strong, excellent. See note to I, 85, 12, page 144. 

Note 3. Paptata, the second person plural of the im- 
perative of what is commonly, though without much reason, 


called the aorist of the causative of pat. It is curiously 


like the Greek "ízrere, but it has the me 
rather than falling ; see Curtius, 
other forms formed on the same 
veda, paptaZ and paptan : 
II, 31, 1. prá yát váyaZ ná páptan. 
That they may fly to us like birds. 
VI, 63, 6. prá vam vayah—anu paptan. 
May your birds fly after you. 
X, 95, 15. pürür 
Purüravas, 


n 


aning of flying 
Grundzüge, p. 190. Two 
principle occur in the Rig- 


ava% må mrithak ma prá papta%. 
do not die, do not go away | 


Verse 2, 

Note 1. "Though svadhiti 
nly mean he who holds t 
or the thunderbolt, the la 
intended. Svadhiti signifi 
III, 2, 10. Svá-dhitim n 
They adorned Agni lik 
The svádhiti is used b 
and by the wood 
7; &c. Roth (s. 


-vån does not occur again, it can 
he axe, or, it may be, the sword 


tter particularly, if Indra is here 
es axe: 


á térase. 

€ an axe to shine or to cut. 

y the butcher, I, 162, 9; 18; 20; 
"cutter or carpenter, III, 8,6; 11; X, 89, 


V.) takes svadhiti as meaning also a tree, 
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possibly the oak, and he translates svadhitivan in our 
passage by a chariot made of the wood of the Svadhiti 
tree. In RV. IX, 96, 6, svádhitir vanandm may well mean 
‘the strong axe among woods, the axe being naturally 
made of the strongest wood. In V, 32, 10, a devi svádhitiZ 
is mentioned, possibly the lightning, the companion of Indra 
and the Maruts. 

Noto 2. The tire of the chariot of the Maruts is frequently 
mentioned. It was considered not only as an essential 
part of their chariot, but likewise as useful for crushing the 
enemy : 

V, 52, 9. utá pavya ráthánàm ádrim bhindanti ogasa. 

They cut the mountain (cloud) with the tire of their 
chariots. 

I, 166, 10. pavíshu kshurã% ádhi. 

On their tires are sharp edges. 

In V, 31, 5, tires are mentioned without horses and 
chariot, which were turned by Indra against the Dasyus 
(I, 64, 11). I doubt, however, whether in India or else- 
where the tires or the wheels of chariots were ever used as 
weapons of attack, as detached from the chariot; (see M.M., 
On Pavirava, in Beiträge zur Vergleichenden Sprach- 
forschung, vol. iii, p. 447.) If we translate the figurative 
language of the Vedic poets into matter-of-fact terms, the 
tires of the chariots of the Maruts may be rendered by 
thunderbolts; yet by the poets of the Veda, as by the 
ancient people of Germany, thunder was really supposed 
to be the noise of the chariot of a god, and it was but a 
continuation of the same belief that the sharp wheels of 
that chariot were supposed to cut and crush the clouds; 
(see M. M., loc. cit., p- 444.) 


Verso 3. 


Note 1. That the vásis are small weapons, .knives or 
daggers, we saw before, p. 71. Sáyaza here explains vast 
by a weapon commonly called Ara, or an awl. In X, 101, 
10, vasis are mentioned, made of stone, asman-máyl. 

The difficulty begins with the second half. Medha, as 
here written in the Pada text, could only be a plural of 
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a neuter medhá, but such a neuter does nowhere exist in 
à d the masculine médha, Sacrifice 
the Veda. We only fin " , 
which is out of the question here, on En o ns) accent, 
Hence the passage III, 58, 2, ürdhvaZ omang Pitara-iva 
médháZ, is of no assistance, unless we alter pe accent, 
The feminine medh& means will, thought, prayer: I, 18, 6; 
IT, 34, 73 IV, 33,103 V, 27,45 E eae 3x 6 5 VII, 
6, 10; 52, 9; IX, 9, 9; 26, 3; 3% 6; 65, 16; 107, 25; 
X, 91, 8. The construction does not allow us to. take 
medhá as a Vedic instrumental instead of medháyâ, nor 
does such a form occur anywhere else in the Rig-veda. 
Nothing remains, I believe, but to have recourse to con- 
Vase and the addition of a single Visarga in the Pada 
“would remove all difficulty. In the next line, if tuvi-dyum- 
nâsa% be the subject, it would signify the priests. This, 
however, is again without any warrant from the Rig-veda, 
where tuvi-dyumná is always used as an epithet of gods. 
I therefore take it as referring to the Maruts, as an 
adjective in the nominative, following the vocatives maruta% 
su-gátáZ, The conception that the Maruts stir up the 
forests is not of unfrequent occurrence in the Rig-veda : 
cf.1,171, 3. That ürdhvá is used of the mind, in the sense 
of roused, may be seen in I, 119, 2; 134, 1; 144, 1 ; VII, 
64, 4. The idea in the poet's mind seems to have been 
that the thunderbolts of the Maruts rouse up men to prayer 
as they stir the tops of the forest trees. Ludwig takes 
medha, masc, in the sense of lance, comparing it with 
Icelandic meidhr, but the two words cannot well be the 
same. Possibly vana may be meant for lances: ‘May 

they raise our minds, like lances ;' see note to I, 171, 3. 
Note 2. On dhan in the sense of to agitate, see B. and 
R.s.v. The shaking of the stone may be the shaking of 
the stone for distilling the heavenly Soma or the rain ; but 
adri may also be meant for the thunderbolt. I now take 
tuvidyumna for an adjective referring to the Maruts, be- 
cause it is a divine rather than à human epithet. Still, the 
passage is doubtful. 
Verse 4. 


Note 1. The first question is, which is the subject, 4hani 
D J 
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or grídhrá/ ? If grédhrâ% were the subject, then we should 
have to translate it by the eager poets, and take áháni in 
the sense of visva aháni. The sense then might be: * Day 
by day did the eager poets sing around you this prayer.’ 
There would be several objections, however, to this render- 
ing. First, grídhrá, though metaphorically applicable to 
poets, never occurs again as signifying poets or priests. 
One passage only could be quoted in support, IX, 97, 57, 
kaváya% ná grídhráZ (not gzidhráZ), like greedy poets. 
But even here, if indeed the- translation is right, the 
adjective is explained by kaví, and does not stand by 
itself. Secondly, áháni by itself is never used adverbially 
in the sense of day after day. The only similar passage 
that might be quoted is III, 34, 10, and that is very 
doubtful. To take áháni as a totally different word, viz. 
as á--hàáni, without ceasing, without wearying, would be | 
too bold in the present state of Vedic interpretation. If 
then we take áháni as the subject, gr/dhráZ would have to 
be taken as a vocative, and intended for the Maruts. Now, 
itis perfectly true, that by itself gridhra, hawk, does not 
occur again as a name of the Maruts, but syená, hawk, / 
and particularly a. strong hawk (IX, 96, 6), is not only a! 
common simile applied to the Maruts, but is actually used} 
as one of their names: 

VII, 56, 4. abhi sva-ptibhiZ mithá/ vapanta vata-svanasa/: 
syenàZ aspzzdhran. : 

They plucked each other with their beaks (?), the hawks, 
rushing like the wind, strove together. 

Agu£ might be the aorist of gai, to sing, or of gà, 
to go: 

I, 174, 8. sáná tå te indra návyà4 a aguh. 

New poets, O Indra, sang these thy old deeds. 

IIl, 56, 2. gåva% & aguZ. 

The cows approached. 

If then the sense of the first line is, ‘Days went and 
came back to you,’ the next question is whether we are 
to extend the construction to the next words, imám dhíyam 
varkaryam ka devim, or whether these words are to be 
joined to krinvantak, like bráhma. The meaning of 
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| 2 
| li várkáryá is, of course, unknown. Sáyaza's Interpretation TT 


as ‘what is to be made by means of eee ie Merely | 
etymological, and does not help us much. It is true that | à 
the object of the hymn, which is addressed to the Maruts, | 
is rain, and that literally várkáryà might be explained as | 

j ‘that the effect of which is rain? But this is far too | 
" | artificial a word for Vedic poets. Possibly there was some 
hte . other word that had become unintelligible and which, by 
"f a slight change, was turned into várkáryà, in order to | 
give the meaning of rain-producing. It might have been | 
karkârya, glorious, or the song of a poet called Várkara, or, 1 
as Ludwig suggests, Vrzkári. The most likely Supposition le 
is that vàárkáry& was the name given to some famous hymn, 
some pean or song of triumph. belonging to the Gotamas, | 
possibly to some verses of the very hymn before us. In 
this case the epithet devi would be quite appropriate, for 
it is frequently used for a sacred or sacrificial song : IV, 43, 
1. devim su-stutím ; III, 18, 3. imam dhfyam 5ata-séyáya 
devim. See, however, the note to verse 6. 

The purport of the whole line would then be that many 
days have gone for the Maruts as well as for the famous 
hymn once addressed to them 
words, that the Gotamas h 
Maruts, an idea fre 


by Gotama, or, in other | 
ave long been devoted to the ` | 
quently recurring in the hymns of the | 

; Veda, and, in our case, carried on in the next verse, where | 
| it is said that the present hymn is like one that Gotama | 
| composed when he saw the Maruts or Spoke of them as ^ 
wild boars with iron tusks. The pushing up the lid of the 
well for to drink, means that they obtained rain from the 


cloud, which is here, as before, represented as a covered 
well. 


See another explanation in Hau 
Bedeutung des Wortes Br 


g, Über die ursprüngliche 
ahma, 1868, p. 5. 


a Verse 5. 


Note 1, Yógana commonly means a chariot : 
VI, 62, 6. 


arezü-bhiz yóranebhi bhuganta. 
me who possess dustless chariots, 


III, 72, 6. ásva-vat yoganam bzzhát. 
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NOTES. I, agy 


The great chariot with horses. 

It then became the name for a distance to be accom- 
plished without unharnessing the horses, just as the Latin 
jugum, a yoke, then a juger of land, *quod uno jugo 
boum uno die exarari posset, Pliny XVIII, 3, 3, 9. 

In our passage, however, yogana means a hymn, lit. a 
composition, which is clearly its meaning in 

VIII, 9o, 3. bráhma te indra girvazaZ kriyánte ánatid- ` 
bhutà, im& gushasva hari-asva yóganå indra ya te 
ámanmahi. 

Unequaled prayers are made for thee, praiseworthy 
Indra; accept these hymns which we have devised for 
thee, O Indra with bright horses! 

Note 2. Var&hu has here the same meaning as varáhá, 
wild boar (VIII, 77, 10; X,28,4). It occurs once more, I, 
121, I1, as applied to Vzitra, who is also called varáhá, I, 
61, 7; X, 99, 6. In X, 67, 7, vrísha-bhi% varahaiz (with 
the accent on the penultimate) is intended for the Maruts*. 
Except in this passage, varáha has the accent on the last 
syllable. In IX, 97, 7, varáhá is applied to Soma. 


Verse 6. 


This last verse is almost unintelligible to me. I give, 
however, the various attempts that have been made to 
explain it. 

WILSON: This is that praise, Maruts, which, suited (to 
your merits), glorifies every one of you. The speech of the 
priest has now glorified you, without difficulty, with sacred 
verses, since (you have placed) food in our hands. 

BENFEY: Dies Lied—Maruts!—das hinter euch empor- 
strebt, es klingt zurück gleich eines Beters Stimme. Mithlos 
Schuf solche Lieder er, entsprechend eurer Arme Kraft. 
(Note: Der zum Himmel schallende Lobgesang findet 
Seinen Widerhall (wirklich, ‘bebt zurück’) in dem Sturm- 


* See Genthe, Die Windgottheiten, 1861, p. 14 ; Grimm, Deutsche 
Mythologie, p. 689. Grimm mentions eburdrung (boar-throng) 
as a name of Orion, the star that betokens storm. 
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geheul der Maruts, welches mit dem Geheul des Betenden 
verglichen wird.) 

LupwWIG: Dises lied, o Marut, euch unterstützend (auf- 
nemend) als eines priesters braust euch entgegen, nach- 
brausen hat es gemacht ohne mühe in (die) der nähe die 
göttliche weise (ihrer) arme. 

My own translation is to a great extent conjectural, 
It seems to me from verse 3, that the poet offers both a 
hymn of praise and a libation of Soma. Possibly várkáryá 
in verse 4 might be taken in the sense of Soma-juice, and 
be derived from valkala, which in later Sanskrit means the 
bark of trees. In that case verse 5 would again refer to 
the hymn of Gotama, and verse 6 to the libation which is 
to accompany it. Anu-bhartri does not occur again, but 
it can only mean what supports or refreshes, and therefore 
would be applicable to a libation of Soma which supports 
the gods. The verb stobhati would well express the rushing 
sound of the Soma, as in I, 168, 8, it expresses the rushing 
noise of the waters against the fellies of the chariots. The 
next line adds little beyond stating that this libation of 
Soma rushes forth freely from the hands, the gabhastis 
being specially mentioned in other passages where the 
crushing of the Soma-plant is described : 

IX, 71, 3. ádri-bhiZ sutá% pavate gábhastyo7. 

The Soma squeezed by the stones runs from the hands. 

The translation would then be: O Maruts, this comfort- 
ing draught (of Soma) rushes towards you, like the speech 
of a suppliant; it rushed freely from our hands, as our 
draughts (of Soma) are wont to do. 

On svadhá, see P- 32. 
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MANDALA I, HYMN 165. 
| ASHTAKA Il, ADHYAVA 8, VARGA 24-26. 


To THE Maruts AND INDRA. 


The Prologue. 


The sacrificer speaks : 

1. To what splendour do the Maruts all equally! 
A gg cding?, they who are of the same age, and dwell 
| in the same nest? With what thoughts ?—from 
| whence are they come?? Do these heroes sing 
forth their (own) strength *, wishing for wealth? 

2. Whose prayers have the youths accepted ? 
Who has turned the Maruts to his own sacrifice ? 
By what strong desire! may we arrest them, they 
who float through the air like hawks ? 


The Dialogue. 


The Maruts speak : 

3. From whence!, O Indra, dost thou come alone, 
j thou who art mighty? O lord of men’, what has 
\ thus happened to thee? Thou greetest (us)? when 

i ; thou comest together with (us), the bright (Maruts)*: 
| 
} 

| 


Tell us then, thou with thy bay horses, what thou 
hast against us! 

Indra speaks : 

4. The sacred songs are mine, (mine are) the . 
prayers!; sweet? are the libations! My strength 
rises? my thunderbolt is hurled forth. They call 
for me, the hymns yearn for me. Here are my 
horses, they" carry me hither. 

A The Maruts speak : 


5. From thence, in company with our strong 
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friends!, having adorned our bodies, we now har. 
ness our fallow deer? with all our might ?;—for. 
Indra, according to custom, thou hast come to be 
with us. 

Indra speaks : 

6. Where, O Maruts, was that custom with you, 
when you left me alone in the killing of Ahi? | 
indeed am terrible, powerful, strong, —I escaped 
from the blows of every enemy!. 

The Maruts speak : 

7. Thou hast achieved much with us as com- 
panions! With equal valour, O hero! let us 
achieve then many things, O thou most powerful, 
O Indra! whatever we, O Maruts, wish with our 
mind 2, 

Indra speaks : 

8. I slew Vzztra, O Maruts, with (Indra’s) might, 
having grown powerful through my own vigour; I, 
who hold the thunderbolt in my arms, have made 
these all-brilliant waters to flow freely for man !. 

The Maruts speak : 

9. Nothing, O mighty lord, is strong! before thee: 
no one is known among the gods? like unto thee. No 
one who is now born? comes near, no one who has 
been born. Do what thou wilt do 5 thou who art 
grown so strong. 

Indra speaks : 


ro. Almighty strength be mine alone, whatever I 
may do, daring in my heart?; for I indeed, O Maruts, 
am known as terrible: of all that I threw down, I, 
Indra, am the lord, 


Indra speaks : 
II, O Maruts, now your praise has pleased me, 
the glorious hymn which you have made for me, ye 
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men!—for me, for Indra, for the joyful hero, as 
friends for a friend, for your own sake, and by your 


own efforts *. 


Indra speaks : 
12. Truly, there they are, shining towards me, 


bringing blameless glory, bringing food. O Maruts, 
wherever I have looked for you, you have appeared 
to me in bright splendour: appear to me also 


now ! 


The Epilogue. 


The sacrificer speaks : 

13. Who has magnified you here, O Maruts ? 
Come hither, O friends, towards your friends. Ye 
brilliant Maruts, welcoming! these prayers, be mind- 
ful? of these my rites. 

14. The wisdom of Mánya has brought us bither, 
that he should help as the poet helps the performer 
of a sacrifice! : turn hither quickly?! Maruts, on to 
the sage! the singer has recited these prayers for 
you. 

15. May this your praise, O Maruts, this song of 
Mándárya, the son of Mana}, the poet, bring offspring * 
for ourselves with food. May we have an invigorat- 
i ing autumn, with quickening rain 8. 


eA LL Sue — Ww 
quus e AGEREM 
E eh aaraa ag N 
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NOTES. 


| A critical examination of Professor von Roth's remarks on this hymn, 
| together with some supplementary notes of my own, will be found in the Pre- 
| | face to this volume. 

| According to the Anukramaziká this hymn is a dialogue 
between Agastya, the Maruts, and Indra. A careful consi- 
deration of the hymn would probably have led us to a similar 
conclusion, but I doubt whether it would have led us to 
adopt the same distribution of the verses among the poet, 
the Maruts, and Indra, as that adopted by the author of the 
Anukramaziká. He assigns the first two verses to Indra, A ye 
the third, fifth, seventh, and, ninth to the Maruts, the | 
fourth, sixth, eighth, tenth, eleventh, and twelfth to Indra, | 

and the three concluding verses to Agastya. I think that | 


the two verses in the beginning, as well as the three con- 
cluding verses, belong certainly to Agastya or to whoever 
else the real performer of the sacrifice may have been. The 
two verses in the beginning cannot be ascribed to Indra, 
who, to judge from his language, would never say: 
‘By what strong desire may we arrest the Maruts?’ It j 
might seem, in fact, as if the three following verses too | 
should be ascribed to the sacrificer, so that the dialogue [ 
between Indra and the Maruts would begin only with the 
| sixth verse. The third verse might well be addressed to | 
f Indra by the sacrificer, and in the fourth verse we might 
| see a description of all that he had done for Indra. What 
is against this view, however, is the phrase prábhzztaZme 
ádriZ. If used by the Sacrificer, it might seem to mean, 
“my stone, i.e. the Stone used for Squeezing the Soma, has 
been brought forth? But though Professor Roth assigns 
this meaning to prábhzzta in our passage, I doubt whether, 
In connection with ddri, or with vagra, prábhzzta can mean 
anything but hurled, Thus we read : 
I, 61, 12. asmat ft ûm (fti) prá bhara—vritraya vágram. 
Hurl thou, Indra, the thunderbolt against this Vvitra. 
V, 32, 7. yát im vagrasya prá-bhzztau dadabha. 


When Indra conquered him in the hurling of the 
thunderbolt. 


i 
H 
| 
| 
! 
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pose the dialogue to begin with verse 3; 


TPt I therefore sup 
though it may be from different 


and I find that Langlois, 
ived at the same conclusion. 


be little doubt that the other verses, to verse 
12, are rightly apportioned between Indra and the Maruts. 

Verse 12 might perhaps be attributed again to the wor- 

| shipper of the Maruts, but as there is no absolute necessity 

| for assigning it to him, it is better to follow the tradition 

| and to take it as the last verse of Indra's speech. It would 
seem, in. fact, as if these ten verses, from 3 to 12, formed 

| an independent poem, which was intended to show the 
B oe divine power of the Maruts. That their divine power was 
sometimes denied, and that Indra’s occásional contempt of 
them was well known to the Vedic poets, will become 
evident from other hymns. This dialogue seems therefore 
to have been distinctly intended to show that, in spite of 
occasional misunderstandings between the Maruts and the 
all-powerful Indra, Indra himself had fully recognised their 
power and accepted their friendship. If we suppose that 
this dialogue was repeated at sacrifices in honour of the 
! Y Maruts, or that possibly it was acted by two parties, one 
| representing Indra, the other the Maruts and their followers, 
[ then'the two verses in the beginning and the three at the 
| end ought to be placed in the mouth of the actual sacrificer, 
whoever he was. He begins by asking, Who has attracted 
y the Maruts to his sacrifice, and by what act of praise and 
b worship can they be delighted? Then follows the dialogue 
in honour of the Maruts, and after it the sacrificer asks 

| again, ‘Who has magnified the Maruts, i. e. have not we 
i magnified them?’ and he implores them to grant him their 
friendship in recognition of his acts of worship. If then 
we suppose that the dialogue was the work of Mándárya 
Manya, the fourteenth verse, too, would lose something of 
its obscurity. Coming from the mouth of the actual sacri- 
ficer, it would mean, ‘ the wisdom, or the poetical power, of 
Mánya has brought us to this, has induced us to do 
this, i.e. to perform this dialogue of Mánya, so that he, 
Mánya, should assist, as a poet assists the priest at a 
sacrifice? Of course all this is and can only be guess-work. 
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We do not know the age of Mánya nor that of Agastya, 
"We do not know whether they were contemporaries or not. 
But supposing that Mánya was present at the Sacrifice, 
vípra might be meant for Mánya; and in the E words, too, 
*the singer has recited these prayers for you, the Singer 
(garita) might again be Mánya, the powerful poet whose 
services the sacrificer had engaged, and whose famous 
dialogue between Indra and the Maruts was considered a 
safe means of winning their favour. It would be in keeping 
with all this, if in the last verse the sacrificer once more 
informed the Maruts that this hymn of praise was the work 
of the famous poet Mándárya, the son of Mána, and if he then 
concluded with the usual prayer for safety, food, and progeny. 
No verse of this hymn occurs in the Sáma-veda ; verse 3= 
VS. XXXIII, 27; verse 4— VS. XXXIII, 78; verse 6— TB. 
II, 8,3, 5; verse 8— TB. II, 8,3,6; verseg=VS. XXXIII 79. 


Verse 1. 


Note 1. As samani occurs in the Veda as the femi- 
nine of samána (cf. TWA TO SNC 191, 3; 4), samanya 
might, no doubt, be taken as an instrumental, belonging 
to subhá. We should then have to translate: * With what 
equal splendour are the Maruts endowed?’ Sayana adopts 
the same explanation, while Wilson, who. seems to have 
read samányá/, translates ‘of one dignity.’ Professor Roth, 
S. v. myaksh, would seem to take sam 
of substantive, and he refers to anoth 
sádhárazyá-iva marütaZ mimikshuZ, w 
tailing his interpretation of these 

It cannot be said th 
tionable, yet there is so 


ânyã as some kind 
er passage, I, 167, 4, 
ithout, however, de- 
passages, 

at Sáyaza's explanation is objec- 
mething awkward in qualifying by 
ndefinite, what forms the subject 


| €nce, and it would be possible to 
avoid this, by taking Samányá as an adverb. It is clearly 
used as an adverb in III, 54, 7; VIII, 85, 8. 
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from a root mik or mig, in Sanskrit also mis in mis-ra ; 
(see Curtius, Grundzüge, p. 300.) There may be indeed 
one or two passages in the Veda where myaksh seems to 
have the simple meaning of mixing, but it will be seen that 
they constitute a small minority compared with those where 
myaksh has the meaning of holding to, sticking to; I mean 

X, 104, 2. mimikshü£ yám ádrayaZ indra tubhyam. 

The Soma which the stones have mixed for thee. 

This form cannot be derived from mimiksh, but is the 
grd pers. plur. perf. Parasm. of myaksh. It may, however, 
be translated, ‘This Soma which the stones have grasped or 
squeezed for thee, as may be seen from passages quoted 
hereafter, in which myaksh is construed with an accusative. 

II, 3, 11. ghzitám mimikshe. 

The butter has been mixed. 

This form cannot be derived from mimiksh, but is the 
3rd pers. sing. perf. Atm. of myaksh. If the meaning of 
mixing should be considered inadmissible, we might in 
this verse also translate, ‘The butter has become fixed, 
solid, or coagulated.’ 

Leaving out of consideration for the present the forms 
which are derived from mimiksh, we find the following 
passages in which myaksh occurs. Its original meaning 
must have been: to be mixed with, to be joined to, and 
in many passages that original sense is still to be recog- 
nised, only with the additional idea of being firmly joined, 
sticking to, or, in an active sense, laying hold of, grasping 

rmly. 


l. Without any: case : ' 

I, 169, 3. ámyak s te indra zzshzíZ asmé (ti). 

This thy spear, O Indra, sat firm for us. 

This would mean that Indra held his weapon well, as a 
soldier ought to hold his spear: Ámyak is the 3rd pers. 
sing. of a second aor. Parasm., ámyaksham, ámyak(sh + t) ; 
(Say. prapnoti.) Cf. VIII, 61, 18. 


2. With locative : 
X, 44, 2. mimydáksha vágraZ nr-pate gabhástau. 
In thy fist, O king, the thunderbolt rests firmly. 
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I, 167, 3. mimyáksha yéshu sü-dhità—77sh7t/. 


To whom clings the well-grasped spear. E 

VI, 50, 5. mimyáksha yéshu rodasi nú devi, 

To whom the goddess Rodasi clings. (Sáy. samgakkhate.) 

VI, 11, 5. ámyakshi sádma sádane prethivyaz. 

The seat was firmly set on the seat of the earth. (Say. 
gamyate, parigrzhyate.) It is the 3rd pers. sing. aor. pass. 

VI, 29, 2. & ydsmin haste náryàZ mimikshüZ & ráthe | 
hirazyáye rathe-sthâ%, 4 rasmáyaZ gábhastyoZ sthüráyoZ | 
a ádhvan ásvásaZ vr/shava% yugânâ%. 

To whose hand men cling, in whose golden chariot the 
drivers stand firm, in whose strong fists the reins are well 2 
held, on whose path the harnessed stallions hold together. 
(Say. ásiyante, ápüryante; or ási/iZanti, pürayanti.) 

X, 96, 3. indre nf rûpå háritá mimikshire. 

Bright colours stuck or clung or settled on Indra. (Sáy. 
nishiktáni babhüvuZ ; miheZ sanantát karmazi rüpam.) 


3. With instrumental: 

I, 165, 1. kaya subh& marúta% sám mimikshuZ. à 

To what splendour do the Maruts cling; or, what 
splendour clings to them? 

V, 58, 5. sváyà maty& marütaz sám mimikshu/Z. (See 
also I, 165, 1.) 

The.Maruts cling to their own thought or will. (Sáy. 

` vrishtya samyak siñķkanti.) 

I, 167, 4. yavyå sádhárazy&-iva marütaZ mimikshuZ. 

The Maruts cling to the young maid, as if she belonged 
toall See I, 173, 12; VIII, 98, 8; or VI, 27, 6. 

I, 87, 6. bhânú-bhi% sám mimikshire. 

The Maruts were joined with splendour. (Say. medium 
ikkhanti.) 

4. With accusative: 

VIII, 61, 18. nf ya vagram mimikshátuZ. 

Thy two arms which have firmly grasped the thunderbolt. i 
(Sây. parigzzhzita/.) | 

Here I should also prefer to place VII, 2o, 4, if we might | 
read mimikshe or mimyáksha, for it is impossible to take | 
mímikshan for anything but a participle of the desiderative x 
of mih, which does not yield an appropriate meaning. 
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ní vágram indra% mímikshan. 
Grasping firmly the thunderbolt. (Sày. satrushu prá- 
payan.) 


VI, 29, 3. sriyé te pada dúva% à mimikshu/. ; 

Thy servants embrace thy feet for their happiness. (Say. 
Asi/i£anti, samarpayanti.) 

Like other verbs which mean to join, myaksh, if accom- 
panied by prepositions expressive of separation, means to 
separate. (Cf. vi-yukta, se-junctus.) 

II, 28, 6. apo (iti) sú myaksha varuza bhiyásam mát. 

Remove well from me, O Varuza, terror. (Sày. apa- 
gamaya.) 

Ouite distinct from this is the desiderative or inchoative 
verb mimiksh, from mih, in the sense of to sprinkle, or 
to shower, chiefly used with reference to the gods who 
are asked to sprinkle the sacrifice with rain. . Thus we 
read : 

I, 142, 3. mádhvå yag/íám mimikshati. 

(Nardsamsa) sprinkles the sacrifice with rain. 

IX, 107, 6. mádhvá yag/íám mimiksha naZ. 

Sprinkle (O Soma) our sacrifice with rain. 

I, 34, 3. trik adyá yagidm mádhunáà mimikshatam. 

O Asvins, sprinkle the sacrifice with rain thrice to-day ! 

I, 47, 4. madhva yag/iám mimikshatam. 

O Asvins, sprinkle the sacrifice with rain! 


5. Without mádhu: 
I, 22,13. mahi dyaüZ prithivi £a nak imám yagñám 
mimikshatám. : : 
May the great heaven and earth sprinkle this our sacrifice. 


6. With mádhu in the accusative: 

VI, 70, 5. mádhu na% dy&váprzthivt (iti) mimikshatam. 

May heaven and earth shower down rain for us. 

Very frequently the Asvins are asked to -sprinkle the 
Sacrifice with their whip. This whip seems originally, like 
the Whip of the Maruts, to have been intended for the 
cracking noise of the storm, preceding the rain. Then as 
whips had possibly some similarity to the instruments used 


fo inler S $ A 
n sprinkling butter on the sacrificial viands, the Asvins are 
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asked to sprinkle the sacrifice with their whip, i.e. to give 
rain: peso 

I, 157, 4. mádhu-matyá na% kasaya mimikshatam, 

O Asvins, sprinkle us with your rain-giving whip. 

I, 22, 3. táyà yagñám mimikshatam. 

O Asvins, sprinkle the sacrifice with it (your whip). 


7. Lastly, we find such phrases as, 

I, 48, 16. sám nak ráyá—mimikshvá. 

Sprinkle us with wealth, i.e. shower wealth down upon 
us. Here mih is really treated as a Hu-verb in the 
Atmanepada, though others take it for mimikshasva. 

As an adjective, mimikshü is applied to Indra (III, 50, 3), 
and mimikshá to Soma (VI, 34, 4). 

Note 3. I do not see how étásaZ can here be taken in 
any sense but that suggested by the Pada, &-itâsa%, come 
near. Professor Roth thinks it not impossible that it may 
be meant for étá/, the fallow deer, the usual team of the 
Maruts. These Etas are mentioned in verse 5, but there 
the Pada gives quite correctly étan, not a-itan, and Sáyaxa 
explains it accordingly by ganttin. 

Note 4. The idea that the Maruts proclaim their own 
Strength occurred before, I, 87,3. Itisa perfectly natural 
conception, for the louder the voice of the wind, the greater 
its strength, and vice versa. 


Verse 2, 

Note 1. Mánas here, as elsewhere, is used in the sense of 
thought preceding speech, desire, or devotion not yet ex- 
pressed in prayer. See Taitt. Samh. V, 1, 3, 3. yat purusho 
manasdbhigakkhati tad vAZA vadati, what a man grasps in 
his mind, that he expresses by speech. Professor Roth sug- 
gests an emendation which is ingenious, but not necessary, 
viz. mah& námasá, with great adoration, an expression which 
occurs, if not in VI, 52, 17, at least in VII, 12, 1. We 
find, however, the phrase mahf mánasá in 

VI, 40, 4. & yahi sásvat usat4 yayátha indra maha manasa 
soma-péyam, 


, ; HIC ? 1 x 
úpa bráhmázi srjava/ imã na% átha te yag/iáA tanvé 
vaya dhát. 
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thou hast always come, Indra, to our 
arning great desire. Mayest thou 
and may then the sacrifice put 


Come hither, 
libation through our ye 
hear these our prayers, 


vigour in thy body. 
Tt is curious to observe that throughout the Rig-veda the 


instrumental singular maha is always used as an adjective 
belonging to some term or other for praise and prayer. 
Besides the passages mentioned, we find: 

II, 24,1. aya vidhema návay& maha gira. 

Let us sacrifice with this new great song. 

VI, 52, 17. su-ukténa maha námasá a viváse. 

I worship with a hymn with great adoration, ot I worship 
with a great hymn in adoration. VIII, 46, 14. gaya gira 
mahi vi-ketasam. Celebrate the wise Indra with a great 
song. Otherwise we might translate, Thou hast always 
come with a great yearning desire. 


Verse 3. 


_Note 1. We ought to scan kuta£ tvam indra máhinaZ 
san, because yási, being anudátta, could not begin a new 
pada. It would be more natural to translate kúta% by 
why? for the Maruts evidently wish to express their sur- 
prise at Indra's going to do battle alone and without their 
assistance. Ido not think, however, that in the Rig-veda, 
even in the latest hymns, kúta% has as yet a causal meaning, 
and I have therefore translated it in the same sense in which 
It occurs before in the poet's address to the Maruts. 

Note 2. Sat-pati, lord of men, means lord of real men, 
of heroes, and should not be translated by good lord. Sat 
by itself is frequently used in the sense of heroes, of men 
physically rather than morally good : 

II, 1, 3. tvám agne indra% vzzshabháZ satám asi. 

Thou, Agni, art Indra, the hero among heroes. 

I, 173, 7. samátssu tvà süra satám urdvdm. 

Res O hero, in battles the protector of (good and true) 

en. 

Note 3. The meaning of sim prikkhase is very much the 
Same as that of sám vadasva in I, 170, 5. 


Note 4, S And i : 
. Subháná is evidently meant as a name f. 
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Maruts, who thus speak of themselves in the third person, 
which is by no means unusual in the Rig-veda. 
Mahidhara explains subhánaiZ by sobhanair va£anaiz, 


Verse 4. 


Indra certainly addresses his old friends, the Maruts, 
very unceremoniously, but this, though at first startling, 
was evidently the intention of the poet. He wished to 
represent a squabble between Indra and the Maruts, such 
as they were familiar with in their own village life, and 
this was to be followed by a reconciliation. "The boorish 
rudeness, selfishness, and boastfulness here ascribed to 
Indra may seem offensive to those who cannot divest 
themselves of the modern meaning of deities, but looked 
upon from the right point of view, it is really full of interest, 

Note 1. Bráhmázi and matdyak are here mentioned 
separately in the same way as a distinction is made 
between bráhman, stóma, and ukthá, IV, 22, T WAL, 28, si 9 
between bráhmázi and gira, III, 51,6; between brahma, 
girak, and stóma/, VI, 38, 3; between bráhma, gíra%, ukth&, 
and mánma, VI, 38, 4, &c. 

Note 2. Sám, which I have here translated by sweet, is 
a difficult word to render. It is used as a substantive, as 
an adjective, and as an adverb; and in several instances 
it must remain doubtful whether it was meant for one or 
the other. The adverbial character is almost always, if 
not always, applicable, though in English there is no 
adverb of such general import as sám, and we must there- 
fore render it differently, although we are able to perceive 
that in the mind of the poet it might still have been con- 
ceived as an adverb, in the sense of ‘well.’ I shall arrange 
the principal passages in which sám occurs according to the 
verbs with which it is construed. 

1. With bhi: 
VIII, 79, 7. bhava nak soma sám hzzdé. 
Be thou, Soma, well (pleasant) to our heart. Cf. VIII, 
82, 3. i 
VIII, 48, 4. såm na% bhava hrzidé & pîtá% indo (iti). 
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* Be thou well (sweet) to our heart, when drunk, O Soma! 


Cf. X, 9, 4- " 
I, 90, 9. sam na% bhavatu aryama. 


May Aryaman be well (kind) to us! i 

VI, 74, 1. sam na% bhütam dvi-páde sám ZátuZ-pade. 

May Soma and Rudra be well (kind) to our men and cattle. 

Here sám might be rendered as an adverb, or as an 
adjective, or even as a substantive, in the sense of health 
or blessing. 

Cf. VIL, 54, 1; IX, 69, 7. The expression dvipád and 
kátu%-pad is curiously like what occurs in the prayers of 
the Eugubian tables, Fisovie Sansie, ditu ocre Fisi, tote 
Jovine, ocrer Fisie, totar Jovinar dupursus, peturpursus 
fato fito (Umbrische Sprachdenkmiler, ed. Aufrecht, p. 198); 
and also in the edicts of Piyadasi, dupada-£atupadesu 
pakhiváli£alesu, ‘aux bipédes, aux quadrupèdes, aux vola- 
tiles, aux animaux qui se meuvent dans les eaux. See 
Burnouf, Lotus, p. 667. 

II, 38, 11. sam yát stotz/-bhyaZ ápáye bháváti. 

What may be well (a pleasure) for the praisers, for the friend. 

X, 37, 10. sim nak bhava £ákshasá. 

Be kind to us with thy light! 

2. With as: 

VIII, 17, 6. sóma% sám astu te hridé. 

May the Soma be well (agreeable) to thy heart! 

I, 5, 7. sám te santu prá-Zetase. 

May the Somas be well (pleasing) to thee, the wise! 

V, 11, 5. tábhyam maníshá iyám astu sám hrzdé. 

May this prayer be well (acceptable) to thy heart! 

I, 114, 1. yáthà sám ásat dvi-páde ZátuZz-pade. 

That it may be well for our men and cattle. Cf. X, 
165, 108 3. 

VII, 86, 8. sám na% kshéme sám ú (iti) yóge na% astu. 

May it be well with us in keeping and acquiring ! 

V, 7, 9. 8 yá% te—agne sám ásti dháyase. > 
; He who is lief to thee to support, i.e. he whom thou 
likest to support. 

V, 74, 9. sám tan (iti) sú vam—asmakam astu arkritih. 

Let there be happine s to you—slory tous! 
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8. With as or bhà understood : 

VI, 45, 22. sam yát gave ná sákíne. 

A song which is pleasant to the mighty Indra, as food 
to an ox. 

VIII, 13, 11. sám it hi te. 

For it is well for thee. 

X, 86,15. mantháZ te indra sám hzzdé. 

The mixture is pleasant to thy heart, O Indra! 

X, 97, 18. dram kámáya, sám hzdé. 

Enough for love, pleasant to the heart. 

VI, 34, 3. sám tát asmai. 

That is pleasant to him. 

VI, 21, 4. kå% te yagñá% mánase sám váráya. 

What sacrifice seems to thy mind pleasant to select ? 


4. With kar: 

I, 43, 6. såm nak karati árvate. 

May he do well to our horse, i.e. may he benefit our horses. 

IV, 1, 3. tokdya tugé—sám krzdhi. 

Do good to our children and progeny, or bless us for 
the procreation of children. 

VIII, 18, 8. sám na% karata% asvína. 

May the two Asvins do us good! 


9. With vah : 


I, 157, 3. såm nak & vakshat dvi-páde £átuZ-pade. 
May he bring blessing to us for man and cattle. 
VIII, 5, 20. téna nak—p 


n ásve tokaya sám gáve, váhatam 
pivariZ fshaZ. 


Bring to us rich food, a blessing to cattle, to children, 
and to the ox. 


6. With verbs, such as pa, vá, and others, where it is 
clearly used as an adverb : 


IX, 11, 3. sá% na% pavasva sám gave sám gánáàya sám 
arvate, sam rágan óshadhibhya. 
Do thou, king Soma, stream upon us, a blessing for the 


ox, a blessing for man, a blessing for the horse a blessing 
for the plants. Cf, IX, 11, 7; 6o, 4; 61, 15; 109, 5. 


VII, 35, 4. sám na% ishirá% abhí vatu vátaZ. 
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May the brisk wind blow kindly upon us, or blow a < 


blessing upon us! -—— 
VII a5 6. sam na% tvásh/à gn&bhiZ ihá szzzotu. 
3 J 


May Tvash/ar with the goddesses hear us here well, i. e. 
auspiciously ! 

VII, 35, 8. sám na% stiryak—ut etu. 

May the sun rise auspiciously for us! 

VIII, 18, 9. sám na% tapatu süryaZ. 

May the sun warm us well ! 

III, 13, 6. sám na% soka—agne. 

Shine well for us, O Agni! 


"om Sám Yó4. 

i Sám also occurs in a phrase that has puzzled the inter- | 
preters of the Veda very much, viz. sám yó%. These are | 
two words, and must both be taken as substantives, though 
originally they may have been adverbs. Their meaning 
seems to have been much the same, and in English they 
may safely be rendered by health and wealth, in the old 
acceptation of these words : 


| 

! I, 93, 7. dhattam yágamánáya sám yo. 
2 

s 


Give, Agni and Soma, to the sacrificer health.and wealth. 

I, 106, 5. sám yó% yát te mánuZ-hitam tat imahe. 

Brihaspati, we ask for health and wealth which thou 
gavest to Manu. 

I, 114, 2. yát sim £a yó% ka mánu£ á-yegé pita tát 
asyáma táva rudra prá-nitishu. 

Rudra, the health and wealth which Manu, the father, 
obtained, may we reach it under thy guidance. 

II, 33, 13. yâni mánuZ ávrzzita. pit na% tã sim ha yó% £a 
rudrásya vasmi. 

The medicines which our father Manu chose, those I 
desire, the health and wealth of Rudra. 

1,189, 2. bhava tok&ya tánayáya sám yóZ. 

Be to our offspring health and wealth ! 

IV, 12, 5. yakkha tokaya tánayáya sám yóZ. 

Give to our offspring health and wealth! 

V, 69, 3. ile tokaya tánayâya sám yó%. 

Task for our offspring health and wealth. 
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VI, 50, 7. dháta tokdya tánayáya sám yor. 

Give to our offspring health and wealth ! 

X, 182, 1. átha karat yáramánáya sám yok. 

May he then produce for the sacrificer health and wealth, 

VII, 69, 5. téna na% sám yóň—ní asvina vahatam. 

On that chariot bring to us, Asvins, health and wealth, 

III, 17, 3. átha bhava yágamánáya sam yok. 

Then, Agni, be health and wealth to the sacrificer. 

III, 18, 4. brihát vaya sasamánéshu dhehi, revát agne 
visvamitreshu sám yó%. 

Give, Agni, much food to those who praise thee, give to 
the Visvâmitras richly health and wealth. 

X, 15, 4. átha na% sám yó% arapá% dadháta. 

And give us health and wealth without a flaw! Cf. X, 59, 8. 

X, 37, 11. tát asmé sám yó% arapáZ dadhátana. 

And give to us health and wealth without a flaw! 

V, 47, 7. tat astu mitra-varuzá tát agne sam yó% asmá- 
bhyam idám astu sastám. 

Let this, O Mitra-Varuza, let this, O Agni, be health and 
wealth to us ; may this be auspicious! 

V, 53,14. vrishzvi sám yó% 8paA usrí bheshagám sydma 
maruta% sahá, 

Let us be together with you, O Maruts, after health, 
wealth, water, and medicine have been showered down in 
the morning. 

VIII, 39, 4. sim ka yó% £a máya% dadhe. 

He gave health, wealth, and happiness. 

VIII, 71,15. agním sám yó% ka datave. 

We ask Agni to give us health and wealth. 

X, 9, 4. sám yó% abhi sravantu nav, 

May the waters come to us,as health and wealth, or may 
they run towards us auspiciously. 

Note 3. If we retain the reading of the MSS. súshma% 
iyarti, we must take it as an independent phrase, and 
translate it by *my strength rises; For süshma, though in 
thisand other places itis frequently explained as an adjective, 
meaning powerful, is, as faras I can see, always a substantive, 
and means breath, strength. There may be a few passages 
in which, as there occur several words for strength, it might 
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translate sáshma by strong. But even there 


be possible to Í j 
keep to the general meaning of súshma, and 


it is better to 
translate it as a substantive. ; : ; 

Iyarti means to rise and to raise. It is particularly 
applied to prayers raised by the poet in honour of the gods, 
and the similes used. in connection with this, show clearly 
what the action implied by iyarti really is. For instance, 

I, 116, 1. stómán iyarmi abhríyá-iva vátaZ. 

I stir up hymns as the wind stirs the clouds. 

X, 116, 9. su-vakasyam iyarmi síndhau-iva prá irayam 
návam arkaí%. 

ES I stir up sweet praise, as if I rowed a ship on the river 
with hymns. 

In the sense of rising it occurs, 

X, 140, 2. pavakd-varkah sukrd-varkah antinasvarkak ut 
iyarshi bhanuna. 

Thou risest up with splendour, Agni, thou of bright, 
resplendent, undiminished majesty. 

We might therefore safely translate in our verse ‘my 
strength rises, although it is true that such a phrase does 
not occur again, and that in other passages where iyarti and 
süshma occur together, the former governs the latter in the 
accusative. Cf. IV, 17, 12; X, 75, 3- 

Mahidhara translates, ‘my held-up thunderbolt moves on 
destroying everything, but he admits another rendering in 
which adri would mean the stone used for pressing the Soma. 


Verse 5. 


Note 1. If, as we can hardly avoid, we ascribe this verse 
to the Maruts, we must recognise in it the usual offer of help 
to Indra on the part of the Maruts. The question then only 
1s, who are the strong friends in whose company they appear ? 
It would be well if one could render antamébhiZ by horses, as 
Sayana does, but there is no authority for it. Svá-kshatra is 
an adjective, meaning endowed with independent strength, 
Synonymous with svá-tavas, I, 166, 2. It is applied to the 
mind of Indra, I, 54, ROW, 35, 4; to the Maruts, V, 48,1, but 
never to horses. As it stands, we can only suppose that a 


distinction ; F 
Stinction is made between the Maruts and their followers, 
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and that after calling together their followers, and adorning 
themselves for battle, they proceed to harness their chariots, | 
Cf. I, 107, 2. l 
Note 2. Etân, in all MSS. which I consulted, has here 
the accent on the first syllable, and Professor Aufrecht 
ought not to have altered the word into etán. If the accent 
had not been preserved by the tradition of the schools, the 
later interpreters would certainly have taken etán for the 
demonstrative pronoun. As it is, in spite of accent and 
termination, Sáyaza in I, 166, 10, seems to take étah for 
cté. In other passages, however, Sâyaza, too, has perceived | 
the difference, and in I, 169, 6, he explains the word very $025 
fully as prishadvarzá gantáro và asvà và. In this passage | 
the Etas are clearly the deer of the Maruts, the Prishatis: | 
I, 169, 6. ádha yát eshâm pzzthu-budhnásaZ étâ%. 
In the next verse, however, éta seems applied to the 
Maruts themselves : | 
I, 169, 7. práti ghoraédm étânâm ayåsâm marütám srinve | 
â-yatåâm upabdí%. : 
The sound of the terrible, speckled, indefatigable Maruts | 
is heard, as they approach ; unless we translate : 
The noise of the terrible deer of the indefatigable Maruts 
is heard, as they approach. 
| In I, 166, 10, ámseshu étâ%, I adopt Professor Roth's 
conjecture, that étâ% means the skins of the fallow deer, so 
that we should have to translate: On their shoulders are 
the deer-skins. S 

In the other passages where éta occurs it is used as a 
simile only, and therefore throws no light on the relation of j 
the Etas to the Maruts. In both passages, however (V, 54, 
5; X, 77, 2), the simile refers to the Maruts, though to 
their speed only, and not to their colour. 

Note 3. MáhaZ-bhiZ, which I have translated ‘with all 
our might,’ seems to be used almost as an adverb, mightily 
or quickly (makshu), although the original meaning, with 
our powers, through our might, is likewise applicable. The 
original meaning is quite perceptible in passages like 

V, 62, 3. ádhárayatam pzzthivim utá dy&m mftra-rágánà 
varuzá máhaZ-bhiz. 
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+ MM 
Kings Mitra and Varuza, you have supported heaven 
md earth by your powers: R ; é 
VII, 3, 7: tébhi% na% agne ámitai% máha%-bhi% satám 
ürbhí/ &yasibhiZ ní pahi. 
With those immeasurable powers, O Agni, protect us, 
with a hundred iron strongholds. 
I, 9o, 2. té —máhaA-bhi4, vrata rakshante visvaha. 
They always protect the laws by their powers. 
VII, 71, 1. tvám na% agne máhaZ-bhiZ pahi. 
Protect us, Agni, with thy power. 
In other passages, however, we see máhaZ-bhi£ used of 
the light or of the flames of Agni and of the dawn : 
IV, 14, 1. devas rófamánaZ máhaZ-bhiZ. 
Agni, the god, brilliant with his powers. 
VI, 64, 2. devi rékamana máhaZ-bhi/. 
O goddess, brilliant with thy powers. 
The powers of the Maruts are referred to by the same 
name in the following passages: 
V, 58, 5. prá-pra gáyante—máhaZ-bhi/. 
The Maruts are born with their powers. 
VII, 58, 2. prá yé máhaZ-bhiZ ógasá utá sánti. 
The Maruts who excel in power and strength. Cf. III, 
4, 6. 
Verse 6. 


Note 1. Indra in this dialogue is evidently represented 
as claiming everything for himself alone. He affects con- 
tempt for the help proffered by the Maruts, and seems to 
deny that he was at any time beholden to their assistance. 
By asking, Where was that custom that I should be with 
you and you with me in battle? he implies that it was not 
always their custom, and that he can dispense with their 
Succour now. He wants to be alone, as in his former battle 
with Ahi, and does not wish that they should join him 
(cf. T, 33, 4). Professor Roth takes sam-adhatta in the 
sense of implicating, but it can hardly be said that the 
Maruts ever implicated Indra in his fight against Ahi. 
Certainly this is not in keeping with the general tenor of 


this dialogue where, on the contrary, Indra shuns the 
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from Professor Roth, I think he has rightly interpreted the 
meaning of ánamam. Out of the four passages in which 
badhasnaí/z occurs, it is three times joined with nam, and 
every time has the sense of to bend away from, to escape 
from. See also Sonne, in Kuhn’s Zeitschrift, vol. xii, p. 348. 


Verse 7. 


Note 1. See VII, 39, 6. sakshimáhi yügyebhiZ nú devai. 

Note 2. The last words leave no doubt as to their 
meaning, for the phrase is one of frequent occurrence. The 
only difficulty is the vocative marutaZ, where we should 
expect the nominative. It is quite possible, however, that 
the Maruts should here address themselves, though, no 
doubt, it would be easy to alter the accent. As to the 
phrase itself, see 

VIII, 61, 4. táthá ft asat indra krátvá yatha vásaZ. 

May it be so, O Indra,as thou mayest desire by thy mind. 

VIII, 66, 4. vagré’—it karat indra% kratva yáthá vásat. 

May Indra with the thunderbolt act as he may desire in 
his mind. Cf. VIII, 20, 17 ; 28, 4, &c. 


Verse 8. 


Note 1. Here again Indra claims everything for himself, 
denying that the Maruts in any way assisted him while 
performing his great deeds, These deeds are the killing of 
Vritra, who withholds the waters, i. e. the rain from the 
earth, and the consequent liberation of the waters, so that 
they flow down freely for the benefit of Manu, that is, of 
man. 

When Indra Says that he slew Vritra indriyéza, he 


evidently chooses that word with a purpose, and we must 
therefore translate it here, t ight 


Indra's peculiar might. Indriy 
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Eo 
He takes bádhim for a contraction of badhisham, in analogy 
with badhis and badhit. He refers to akramim, X, 166, 5, 


and badhim, S Meh We 


Verse 9. 


Note 1. Anutta, in the sense of ‘not shaken, not shake- 
able, inébranla ble, is strange; likewise the genitive, where 
we expect the instrumental. Still, nud, by itself, occurs 
in similar phrases, €. 8. WAS 17 nuttháZ á£yutam, thou 
shookest what is unshakeable, which might have been ex- 
pressed by 4 hukyavahk ánuttam, and I cannot bring myself 
to believe that in our passage Aufrecht’s conjectural emen- 
dation is called for. He (K. Z. XXVI, 611) takes anutta 
for ánudatta, like pratta for pradatta, &c., and proposes to 
omit the negative particle, translating the verse: ‘ Certainly 
it is conceded to thee, there is none among the gods like 
unto thee.’ 

But though I cannot adopt this emendation here, I think 
that in other passages Aufrecht’s rendering of ánutta is far 
more appropriate than to take it for a-nutta ; for instance, 
I, 80, 7; III, 31, 13; VII, 34, 11. 

There remains one verse in which anutta seems to mean 
not shaken, not overcome, namely, VIII, 90, 5, tvám 
vritr&ui hamsi apratini éka% ít ánuttà Rarshani-dhr#ta, thou, 
being alone, killest the irresistible enemies with the 
thunderbolt (?). However, anudá, in the sense of conceding, 
yielding, nachgeben, is certainly a very familiar idea in 
Vedic poetry. 

II, 12, 10. yá% sárdhate na anu-dádáti szzdhy&m, who 
does not forgive the hurter his hurt. 

I, 53, 8; II, 21, 4; 23, II; X, 38, 5, Indra is called 
ananudáZ, not yielding, not surrendering. 

We must therefore admit two anuttas, one 4-nutta, the 


` other ánu(da)tta. In ánutta-manyu I prefer the former, 


‘of irresistible fury,’ while Aufrecht prefers the latter, ‘of 
recognised, or universally-admitted fury- 

Note 2. Devátà in the ordinary sense of a deity never 
occurs in the Rig-veda. The word, in fact, as a feminine 
substantive occurs but twice, and in the tenth .Mazdala 
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only. But even there it does not mean deity. In X, 24,6, 
devàA, devataya means, O gods, by your godhead, i.e. by 
your- divine power. In X, 98, 1, brfhaspate práti me 
| devátám ihi, I take devátá in the same sense as devátáti, 
, and translate, O Bzzhaspati, come to my sacrifice. 

In all other places where devátá occurs in the Rig-veda 
itisa local adverb, and means among the gods. I shall j 
only quote those passages in which Professor Roth assigns 2 e 
to devata a different meaning : 

I, 55, 3. pra viryéva devata ati Zekite. 


He is pre-eminent among the gods by his strength. m 
I, 22, 5. sá% kéttà devátâ padám. ` ah 


He knows the place among the gods. 

I, 100, 15. ná yásya dev% devátà ná mártâ% &paZ kaná f: 
sávasa% ántam áp. 

He, the end of whose power neither the gods among the 
gods, nor mortals, nor even the waters have reached. 

Here the translation of devátà in the sense of * by their 
godhead,’ would be equally applicable, yet nothing would 
be gained as, in either case, devátá is a weak repetition. 

VI, 4, 7. indram ná två sávasá devata váyüm pzzuanti 
rüdhasá nz/-tamá7. 

The best among men celebrate thee, O Agni, as like 
unto Indra in strength among the gods, as like unto Vayu 
in liberality. See also devatáti, VIII, 74, 35 X, 8, 2. 

Note 3. The juxta-position of gayamanah and gatak 
would seem to show that, if the latter had a past, the 
former had a future meaning. To us, * No one who will be 

Bon and no one who has been born,’ would certainly 


sound more natural. The Hindu, however, is familiar with 


the idea as here expressed, and in order to comprehend all 


beings, he Speaks of those who are born and those who are 


being born. Thus in a Padasishza of the Pávamánis (IBS, IE 
67) we read : k 


N 
© 


se e 


wo 
Y 


ft & 
( 


" mos i 


yan me garbhe vasata% pápam ugram, 
yag 4áyamánasya ka kimkid anyat, 
4atasya £a yap kapi vardhato me, 
tat pávamánibhir aham punámi, 
Note 4. Karishy& is Written in all the MSS. without à 
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pe Visarga, and unless we add the Visarga on our own authority, 
£ e . . 
^ we should have to take it as an entirely anomalous acc. 
$ . a ia, " . " 
| neut. of a passive participle of the future, karishyám 


plur. > j A : 
standing for karyam, faciendum. It is much easier, 


^ however, to explain this form if we add the Visarga, and read 
karishyã%, which would then be a second person singular of 
' a Vedic conjunctive of the future. This form occurs at least 
e once more in the Veda : 
IV, 30, 23. utá nünám yát indriyám karishy&Z indra 
EN paüuisyam, adyá nákiZ tat à minat. 
[^ : O Indra, let no man destroy to-day whatever manly feat 
5 oe thou art now going to achieve. 


í Verse 10. 


cx Note 1. As I have translated these words, they sound 
£2 rather abrupt. The meaning, however, would be clear 
enough, viz. almighty power belongs to me, therefore I can 
E dare and do. If this abrupt expression should offend, it 
T may be avoided, by taking the participle dadhzzshván as a 
; finite verb, and translating, Whatever I have been daring, I: 
4 shall do according to my will. 


a Í Verse 11. 


1 Note 1. In this verse Indra, after having declined with no 
HN uncertain sound the friendship of the Maruts, seems to 
^ repent himself of his unkindness towards his old friends. 
AN) The words of praise which they addressed to him in verse 9, 
in spite of the rebuff they had received from Indra, have 
touched his heart, and we may suppose that, after this, 
their reconciliation was complete. The words of Indra are 
clear enough, the only difficulty occurs in the last words, 
Which are so idiomatic that it is impossible to render them — 
in English. In tanvé tanübhiZ, literally for the body by 
the bodies, tanü is used like the pronoun self. Both must 
therefore refer to the same subject. We cannot translate - 
for myself made by yourselves, but must take the two 
Words together, so that they should mean, *the hymn which 


o ; 
you have made for your own benefit and by your own 
€xertions,’ 
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Verse 13. yd 

Note 1. Spiegel, in his review, called my attention to the 
Zend api-vat, which Burnouf discussed in his ‘Etudes,’ 
p. 328. Burnouf tries to show that vat in Zend has the 
meaning of knowing, and that it occurs with the Preposition 
api, in apivatahé and apivatáiti. If this is the same word 
as in Sanskrit, then apivátayati would be a causative, 
meaning to make known. The meaning of vat, however, 
is doubtful in Zend, and hardly appropriate in the few pas- 
sages where it occurs in the Veda. Roth, in the Dictionary, 
explains vat by verstehn, begreifen, the causative by be- 
greiflich machen; but in our passage he translates it by = 
belebend, Ludwig by aufspürend. Till we get more light, I 
shall feel content to translate apivat by to approach, to 
obtain, and the causative by to make approach, to invite, 
to welcome, 

The following are the Passages in which api-vat occurs: 

VII, 3, 10. ápi krátum su-Zétasam vatema. 

May we obtain an excellent understanding ; not, Awaken 
in us a good sense. ; 
' VII, 60, 6. ápi krátum su-£étasam vátanta/. ; 

They (Mitra and Varuza) obtaining an excellent under- | 
standing. 

I, 128,2. tám yagha-sadham api vátayámasi. 

Him, Agni, the performer of the Sacrifice, we. make 
approach, we invite, Ws 

X, 20,1; 25, 1. bhddram na% ápi vataya mánaZ, dáksham Too 
utá krátum.. | 


Bring to us, 1. e. give us, a good mind, and a strong under- 
standing. 


X,13, 5. pitré putrasaz ápi avivatan ritam. 
The sons obtained the rightforthe father (an obscure verse). 
As to svapiváta, VIT, 46, 5, I should derive it from van, 
in the sense of implored, desired ; see, however, Muir, San- | 


Skrit Texts, IV, P: 314, note; Nirukta, ed. Roth, p. 135 | 
Note 2. On návedáZ, see IV, 23, 4. 


Im 
Verse 14. dw 
Note 1. This is a verse which, without some conjectural | 

| 

| 
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it seems impossible to translate. Sáyaza, of 
anslation ready for it, so has M. Langlois, 
but both of them offend against the simplest rules of 
grammar and logic. The first question is, who is meant 
by asmán (which is here used as an amphimacer), the 
i sacrificers. or the Maruts? The verb & #akré would well 
apply to the medh& mányásya, the hymn of Manya, which 
is intended to bring the Maruts to the sacrifice, this bringing 
to the sacrifice being the very meaning of Akar. But then 
we have the vocative maruta% in the next line, and even if 
we changed the vocative into the accusative, we should not 
kd gain much, as the Maruts could hardly call upon anybody 
to turn them towards the sage. 

If, on the contrary, we admit that asmán refers to those 
who offer the sacrifice, then we must make a distinction, 
which, it is true, is not an unusual one, between those who 
here speak of themselves in the first person, and who provide 
the sacrifice, and the poet Mándárya Mánya, who was 
employed by them to compose or to recite this hymn. 

But even if we adopt this alternative, many difficulties 
1 still remain. First of all, we have to change the accent of 
i kakré into kakre, which may seem a slight change, but is not 

the less objectionable when we consider that in our emenda- 
tions of the Vedic hymns we must think rather of accidents 
that might happen in oral traditions than of the lapsus 
calami of later scribes. Secondly, we must suppose that 


y 


alterations, 
course, has a tr 


p the hymn of Mándárya Mánya ends with verse 13, and 
il that the last verses were supplied by the sacrificers them- 


| selves. Possibly the dialogue only, from verse 3 to verse 
12, was the work of Mánya, and the rest added at some 
solemn occasion. . 

Other difficulties, however, remain. Duvasyat is taken 
by Sáyaza as an ablative of duvasyá, worthy of düvas, 
1. € of worship, of sacrifice. Unfortunately this duvasyá does 
d occur again, though it would be formed quite regularly, 

e namasyá, worthy of worship, from námas, worship. 

4 3 ; If we take duvasyát as the 3rd pers. sing. of the present 
ay in the Vedic conjunctive, we must also confess that this 


conj i 0 : 
Junctive does not occur again. But the verb duvasyati 
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occurs frequently. It seems to have two meanings. Itis má 
derived from düvas, which in the Vedic language means | 
worship or sacrifice, just as karma, work, has assumed the 
special sense of sacrifice. Derived from divas in this sense, 
duvasyati means to worship. But duvas meant originally 
any opus operatum. The root from which düvas js 
derived, is lost in Sanskrit, but it exists in other languages, 
It must have been du or dů in the sense of acting, or 
sedulously working. It exists in Zend as du, to do, in 
Gothic as táujan, gataujan, Old High-German zawjan, 
Modern German zauen (Grimm, Gram. i’. p. 1041). The | 
Gothic tavi, opus, Old High-German zouwi, Middle High- y 
German gezöuwe (Grimm, Gram. iii. p. 499), come from | 
the same source; and it is possible, too, that the Old | 
Norse taufr, modern tófrar, incantamenta, the Old High- | 
German zoupar, Middle High-German zouber, both 
neuter, and the modern Zauber, may find their expla- 
nation in the Sanskrit dávas. Derived from düvas, in the 
sense of work, we have duvasyati in the sense of helping, 
providing, the German schaffen and verschaffen. 

In the sense of worshipping, duvasyati occurs, 

III, 2, 8. duvasyáta—gátá-vedasam. 

Worship Gátavedas. 

V, 28,6. & guhota duvasyáta agním. 

Invoke, worship Agni. Cf. WIL GY Ain UEL 

TII, 3, 1. agni% hi devan—duvasyati. 

Agni performs the worship of the gods. Cf. VII, 82, 5. 

I, 167, 6. sutá-somaZ duvasyán. 

He who has poured out Soma and worships. 

In many passages duvasyati is joined with an instru- 
mental : 

V, 42; 11. námaZ-bhiZ devám—duvasya. 

Worship the god with praises. 

I, 78, 2. tám u två gótama% girda—duvasyati. 

Gotama worships thee with a song. 

V, 49, 2. su-uktaíZ devam—duvasya. 
` Worship the god with hymns. 
d VI, 16, 46. vit! yá% devam—duvasyét. 
He who worships the god with a feast. 


a elev 


E 
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5 X, 14, I- yamám havíshá duvasya. 
r Worship Yama with an oblation. i 
VI, 15, 6. agním-agnim va% samídhá duvasyata. 
Worship Agni with your log of wood. Cf. VIII, 44, 1. 
III, 1, 2. samít-bhiZ agním námasá duvasyan. 
They worshipped Agni with logs of wood, with praise. 
| In the more general and, I suppose, more original sense 
of caring for, attending, we find duvasyati : 

III, 51, 3- anehásaZ stúbha% índra% duvasyati. 

Indra provides for the matchless worshippers. 
| I, 112, 15. kalím yãbhi%—duvasyátha%. 


= By the succours with which you help Kali. Cf. I, 112,21. 
1 I, 62, 10. duvasyánti svásáraZ áhrayázam. 
| The sisters attend the proud (Agni). ; 
I, 119, 10. yuvám pedáve—svetám—duvasyatha/. 


You provide for Pedu the white horse. 

If, then, we take duvasyati in the sense of working for, 
assisting, it may be with the special sense of assisting at a 
sacred act, like Saxovetv; and if we take duvás,as it has the 
accent on the last syllable, as the performer of a sacrifice, 
we may venture to translate, that he should help, as the 
i singer helps the performer of the sacrifice*' The singer 

orthe poet may be called the assistant at a sacrifice, for 
his presence was not necessary at all sacrifices, the songs 
constituting an ornament rather than an essential part in 
| Most sacred acts. But though I think it right to offer this 
nm conjectural interpretation, I am far from supposing that it 
Silves us the real sense of this difficult verse. Duvasyat 
may be, as Sáyaza suggests, an ablative of duvasyá; and 

duvasyá, like namasya, if we change the accent, may mean = 
he who is to be worshipped, or worshipping. In this way 
a different interpretation might suggest itself, though I 
confess I do not see that any other interpretation as yet 
Suggested is satisfactory. Some happy thought may some 

day or other clear up this difficulty, when those who have | 
* Kar in the sense of officiating at a sacrifice is equally construed 


wit g 5 ] CM 

à n dative, X, 97, 22. yásmai krzóti bráhmazáZ, he for whom 
ráhmaza performs a sacrifice. : 
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toiled, but toiled in a wrong direction, will receive Scant 
thanks for the trouble they have taken. See Bollensen, 
Z.D.M.G. XVIII, p. 606. 

Note 2. In the second line, the words 6 sú varta remind 
us of similar phrases in the Veda, but we want an ac. 
cusative, governed by varta; whereas marutaZ, to j udge 
from its accent, can only be a vocative. Thus we read: 

I, 138, 4. 6 (iti) su två vavzztimahi stómebhiz. 

May we turn thee quickly hither by our praises! 

VIII, 7, 33. 6 (iti) su vz/shzaz—vavrity&m. 

May I turn the heroes quickly hither! 

Compare also passages like III, 33, 8: 

ó (iti) sú svasáraZ káráve srinota. 

Listen quickly, O sisters, to the poet.. 

I, 139, 7. 6 (iti) su na% agne szzzuhi. 

Hear us quickly, O Agni. 

Cf. T, 182, 1; II, 34, 15; VII, 59, 5; VIII, 2, 19 ; X, 179, 2. 

Unless we change the accent, we must translate, ‘ Bring 
hither quickly!’ and we must take these words as addressed 
to the kart, the poet, whose hymn is supposed to attract the 
gods to the sacrifice. Bya quick transition, the next words, 
maruta% vipram á££/a, would then have to be taken as ad- 
dressed to the gods, ‘ Maruts, on to the sage!' and the last 
words would become intelligible by laying stress on the vah, 
‘for you, and not for Indra or any other god, has the singer 
recited these hymns,’ See, however, Preface, p. xxi. 


Verse 15. 


Note 1. I translate Manya, the son of Mâna, because the 
poet, so called in I, 189, 8, is in all probability the same as 
our Mándárya Mánya. But it may also be Mánya, the 
descendant of Mandari. The Manas are mentioned I, 172, 
5; 182, 8. à 

Note 2. Vag. S. XXXIV, 48. The second line is diffi- 
cult, owing to the uncertain meaning of vayám. 

A ishá* yásish/a has been rendered, Come hither with 


* There was a misprint in the Sazhitá text, esha instead of éshá, 


which was afterwards repeated whenever the same verse occurred 
again, 
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or rain, yásish/a being the aorist without 


ter or drink : : 
d d with the intermediate vowel lengthened. 


the augment an 
The indicative occurs 1n 


V, 58,6. yát pra áyásish/a préshatibhiz ásvai/. 


When you Maruts came forth with your fallow deer and 
your horses. Jj Z 
But what is,the meaning of vayám? Vaya means a 
germ, a sprout, an offshoot, a branch, as may be seen from 
the following passages : 
II, 5, 4. vidvin asya vrata dhruva vayah-iva ánu rohate. 
5 


He who knows his eternal laws, springs up like young 
sprouts. (Better vayá-iva.) 
VI,7,6. tásya ít tz (fti) vísvà bhüvaná ádhi mürdháni 
vayah-iva ruruhuZ. 
From above the head of Vaisvanara all worlds have 
grown, like young sprouts. 
VIII, 13,6. stota—vaya/-iva ánu rohate. (Better vayá-iva.) 
The worshipper grows up like young sprouts. 
VIII, 13, 17. indram kshoziz avardhayan vaya/-iva. 
The people made Indra to grow like young sprouts. 
VIII, 19, 33. yásya te agne anyé agnáyaZ upa-kshítaZ 
vayah-iva. 
Agni, of whom the other fires are like parasitical shoots. 
I, 59, 1. vayah ít agne agnáyaZ te anyé. 
O Agni, the other fires are indeed offshoots of thee. 
II, 35, 8. vayã% it any& bhüvanáni asya. 
The other worlds are indeed his (the rising sun's) off- 
shoots. 
NI, 13, I. tvát vísvá—saübhagáni ágne vi yanti vanínaZ 
na vayah, 
From thee, O Agni, spring all happinesses, as the sprouts 
of a tree. 
VI, 24, 3. vrikshásya nú (nd?) te—vayâ% ví ütáyaZ 
ruruhuz. 
Succours sprang from thee, like the branches of a tree. 
V, 1,1. yahváZ-iva prá vayám ut-gihana% pra bhánávaZ 
Sisrate nakam áZZ/a. 
e birds(?) flying up to a branch, the flames of Agni 
up to heaven; (or like strong men reaching up to.) 
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VI, 57, 5. tam püshzáZ su-matím vayám vzzkshásya prá 
vay&m-iva indrasya £a & rabhámahe. 

Let us reach this favour of Püshan and of Indra, as one 
reaches forth to the branch of a tree. 

. There remain some doubtful passages in which vayg 
occurs, VII, 40, 5, and X, 92, 3; 134, 6. In the first pas- 
sage, as in our own, vay&Z is trisyllabic. 

If vayá can be used in the sense of offshoot or sprout, 
we may conclude that the same word, used in the singular, 
might mean offspring, particularly when joined with tanv, 
* Give a branch to our body; would be understood even in 
languages less metaphorical than that of the Vedas ; and as 
the prayer for *olive branches' is a constant theme of the 
Vedic poets, the very absence of that prayer here, might 
justify us in assigning thig-sense to vaydm. In VI, 2, 5, the 
expression vayavantam ksháyam, a house with branches, 
means the same as nzvántam, a house with children and 
men. See M. M., On Bios and váyas, in Kuhn's Zeitschrift, 
vol xv, p. 215. Benfey (Endungen in íans, p. 37) takes 
vayám as a genitive plural, referring it to the Maruts, as 


closely connected with each other, like branches of a tree.: 


This is much the same interpretation as that of Mahidhara 
(VS. XXXIV, 48), who translates ‘come near for the body, 
i.e. for the bodily strength of the fellows, the Maruts.’ 
Ludwig takes it as a possible instrumental of vayam. 

It is preferable, however, to take yásishza as a precative 
Átm., in order to account for the long 1, and to accept it as 
a third person singular, referring to adis 

Note 3. Vvzgdna means an enclosure, à rouós, whether it 
be derived from vrig, to ward off, like arx from arcere, or 
from vzzg, in the sense of clearing, as in vzzkta-barhis, barhí% 
pra vzZige,I,116,1. In either case the meaning remains 
much the same, viz. a field, cleared for pasture or agri- 
culture,—a clearing, as it is called in America, or a camp,— 
enclosed with hurdles or walls, so as to be capable of ı 
defence against wild animals or against enemies. In this” 
sense, however, vrigana is a neuter, while as a masculine it 
means powerful, invigorating. See Preface, p. Xx. 
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.. * MANDALA I, HYMN 166, 


` ASHTAKA II, ADHYÁAYA 4, VARGA 1-8. 


To tue Manurs (THE STORM-GODS). 


-y, Let us now proclaim for the robust! host, for 
the herald? of the powerful (Indra), their ancient 
greatness ! O ye strong-voiced Maruts, you.heroes, 
prove your powers on your march, as with a torch, as 
with a sword?! 

2. Like parents bringing a dainty to! their own? 
son, the wild (Maruts) playsplayfully at the sacri- 
fices. The Rudras reach the worshipper with their 
protection, strong in themselves, they do not fail the 
sacrificer. 

3. For him to whom the immortal guardians have 


‘given fulness of wealth, and who is himself a giver 


of oblations, the Maruts, who gladden men with 
the milk (of rain), pour out, like friends, many 
clouds. 

4. You who have stirred! up the clouds with 
might, your horses rushed? forth, selfguided. All 
beings who dwell in houses? are afraid of you, your 
march is brilliant with your spears thrust forth. 

5. When they whose march is terrible have caused 
the rocks to tremble!, or when the manly Maruts 


have shaken the back of heaven, then every lord of 


the forest fears at your racing, each shrub flies out 
of your way 2, whirling like chariot-wheels 3 
6. You, O terrible Maruts, whose ranks are never 
broken, favourably! fulfil our prayer?! Wherevey 
your gory-toothed? lightning bites, 1t crunches” 
cattle, like a well-aimed bolt *. ; f P 
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7. The Maruts whose gifts are firm, whose bounties 
are never ceasing, who do not revile!, and who are 
highly praised at the sacrifices, they sing their song? 
for to drink the sweet juice: they know the first 
manly deeds of the hero (Indra). | 

8. The man whom you have guarded, O Maruts, f 
shield him with hundredfold strongholds from injury! 
and mischief,——the man whom you, O fearful, power- 
ful singers, protect from reproach in the prosperity of 
his children. 


| 
| 
| 
| 
9. On your chariots, O Maruts, there are all good il 
| 
| 
| 
| 
| 
| 
| 


things, strong weapons’ are piled up clashing against 
each other. When you are on your journeys, you 
carry the rings? on your shoulders, and your axle 
turns the two wheels at once’, 

10. In their manly arms there are many good 
things, on their chests golden chains’, flaring ? 
ornaments, on their shoulders speckled deer-skins °, 
on their fellies sharp edges‘; as birds spread their 
wings, they spread out splendours behind. 

11. They, mighty by might, all-powerful powers’, 
visible from afar like the heavens? with the stars, 
sweet-toned, soft-tongued singers with their mouths’, 
the Maruts, united with Indra, shout all around. 

12. This is your greatness!, O well-born Maruts!— 
your bounty? extends far, as the sway? of Aditi*. 
Not even? Indra in his scorn* can injure that bounty, 


on whatever man you have bestowed it for his good 
deeds. 


Bs This is your kinship (with us), O Maruts, that 
you, immortals, in former years have often protected 
the singer. Having through this prayer granted a 
hearing to, man, all these heroes together -have 
become well-known by their valiant deeds. 
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2 14. That we may long flourish, O Maruts, with 
; your wealth, O ye racers, that our men may spread 
| in the camp, therefore let me achieve the rite with 
these offerings. 
| 15. May this praise, O Maruts, this song of 
y Mándárya, the son of Mána, the poet, ask you 
with food for offspring for ourselves! May we 
have an invigorating autumn, with quickening 
rain! 
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NOTES. 


This hymn is ascribed to Agastya, the reputed son of 
Mitrávaruzau, and brother of VasishzZa. The metre in 
verses I-13 is Gagati, in 14, 15 Trishzubh. No verse of this 


hymn occurs in SV., VS., AV., TS., TB. 


Verse 1. 


Note 1. Rabhasá, an adjective of rábhas, and this again 
from the root rabh, to rush upon a thing, a-rabh, to begin a 
thing. From this root rabh we have the Latin robur, in 
the general sense of strength, while in rabies the original 
meaning of impetuous motion has been more clearly pre- 
served. The Greek Adfpos, too, as pointed out by Cowell, 
comes.from this root. In the Vedic Sanskrit, derivatives 
from the root rabh convey the meaning both of quickness and 
of strength. Quickness in ancient languages frequently im- 
plies strength, and strength implies quickness, as we see, for 
instance, from the German snl, which, from meaning origin- 
ally'strong, comes to mean in modern German quick, and 
| quick only. The German bald again, meaning soon, comes 
' from the Gothic balths, the English bold. Thus we read: 


1,145, 3. sisu% â adatta sám rábha%: 
The child (Agni) acquired vigour. 


Indra is called rabha%-dã%, giver of strength; and 
rabhasá; vigorous, is applied not only to the Maruts, who 
in V, 58, 5, are called rábhishz%žâ%, the most vigorous, but 


also to Agni, IT, ro, 4, and to Indra, III, 31, 12. 
In the sense of rabid, furious, it occurs in 


X,95,14. ádha enam vzźkâ% rabhasisa/z adyüZ. 
May rabid wolves eat him! 


- In the next verse rabhasá, the epithet. of the wolves, is 


replaced by dsiva, which means unlucky, uncanny. 


In our hymn rabhasá occurs once more, and is applied 


there, in verse Io, to the agi or 
the Maruts. 


brilliant splendour, 
also IX, 96, x, 
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though it may mean also strong. See 
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Note 2. Ketú, derived from an old root ki, in Sanskrit 
hi, to perceive, from which also Zitra, conspicuous, ken- 
speckled, beautiful, means originally that by which a thing 
is perceived or known, whether a sign, or a flag, or a herald. 
It is the Gothic haidu, species. It then takes the more 
general sense of light and splendour. In our passage, herald 
seems to me the most appropriate rendering, though B. and 
R. prefer the sense of-banner. The Maruts come before 
Indra, they announce the arrival of Indra, they are the first 
of his army. 

Note 3. The real difficulty of our verse lies in the two 
comparisons aidha-iva and yudhá-iva. Neither of them 
occurs again in the Rig-veda. B. and R. explain aidha as 
an instrumental of aídh, flaming, or flame, and derive it 
from the root idh, to kindle, with the preposition à. Pro- 
fessor Bollensen in his excellent article Zur Herstellung 
des Veda (Orient und Occident, vol. iii, p. 473) says: ‘The 
analysis of the text given in the Pada, viz. aidhá-iva and 
yudhi-iva, is contrary to all sense. The common predicate 
is tavishdvi kartana, exercise your power, you roarers, 
i.e. blow as if you meant to kindle the fire on the altar, 
show your power as if you went to battle. We ought 
therefore to read aidhé | va and yudhé | va. Both are: 
infinitives, aidh is nothing but the root idh+a, to kindle, © 
to light.’ Now this is certainly a very ingenious explana- | 
tion, but it rests on-a-supposition which I cannot consider ; 
as proved, viz. that in the Veda, as in Pali, the compara- 
tive particle iva may be changed, as shown in the preface. 


to the first edition, to va. It must be admitted that the 


two short syllables of iva are occasionally counted in the 
Veda as one, but yudhé-iva, though it might become yudhá 
iva, would never in the Veda become yudhéva. 
As yudhé occurs frequently in the Veda, we may begin 
by admitting that the parallel form aidha must be mE 
in analogy to yudhá. Now yüdh is à verbal noun an 
means fighting. We have the accusative yüdham, I, i ; 
the genitive yudháZ, VIII, 27,17 ; the dative yudhe, 1, : 
13; the locative yudht, I, 8, 35 the NU een 
tC. f ax. As lon 
53, le SIE loc. plur. yut-su, I, 91; £ 
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| 
retains the general predicative meaning of fighting, some y» 


of these cases may be called infinitives. But yüdh soon. | 
assumes not only the meaning of battle, battle-ground) but | 
also of instrument of fighting, weapon. In another Passage, 
X, 103, 2, yúdha% may be taken as a vocative plural, meaning 
fighters. Passages in which yüdh means clearly weapon, | 
are, for instance, \ 
V, 52,6. àrukmaíZ à yudha nára% rzshv&4 rishtizasrikshata, 
With their bright chains, with their weapon, the tall men | 
have stretched forth the spears. | 
X, 55, 8. pitvi sómasya divá% & vrzdhànáA stirak nih ls: 
yudhá adhamat dásyün. d 
The hero, growing, after drinking the Soma, blew away | 
from the sky the enemies with his weapon. See also X, 103,4. | 
I therefore take yüdh in our passage also in the sense of | 
weapon or sword, and, in accordance with this, I assign to | 
aidh the meaning of torch. -Whether aidh comes from idh | 
with the preposition à, which, after all, would only give edh, | 
or whether we have in the Sanskrit afdh the same peculiar | 
i strengthening which this very root shows in Greek and | 
| Latin*, would be difficult to decide. The torch of the 
| Maruts is the lightning, the weapon the thunderbolt, and 


iby both they manifest their strength ; ferro et igne, as 
| Ludwig remarks. : 


| 
1 
WILSON: We proclaim eagerly, Maruts, your ancient | 
greatness, for (the sake of inducing) your prompt appear- ` | 
ance, as the indication of (the approach of) the showerer (of E 
benefits). Loud-roaring and mighty Maruts, you exert f 
your vigorous energies for the advance (to the sacrifice), as 
i 


if it was to battle. 
Verse 2, 


; Note 1. That ápa can be construed with the accusative 
is clear from many passages : 


Ill, 35, 2. úpa imám yagíiám â vahátaZ índram. 
Bring Indra to this sacrifice! 

I, 25, 4. vayak nd vasat% üpa. 

As birds (fly) to their nests. 


a Schleicher, Compendium, $ 36, aid, aiüfjp, aifovca ; and $ 49» 
aides, aidilis 
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Note 2. Nitya, from ni+ tya", means originally what is 
inside, internus, then what is one’s own; and is opposed 
to níshzya, from nis+tya, what is outside, strange, or 
hostile. Nitya has been well compared with nig, literally 
eingeboren, then, like nitya, one’s own. What is inside, 
or in a thing or place, is its own, is peculiar to it, does not 
move or change, and hence the secondary meanings of nitya, 
one’s own, unchanging, eternal. Thus we find nitya used 
in the sense of internal or domestic: 

I, 73, 4. tam tva nára% dáme 4 nítyam iddhám dgne 
sábanta kshitíshu dhruvásu. 

Our men worshipped thee, O Agni, lighted within the 
house in safe places. 

This I believe to be a more appropriate rendering than if 
we take nítya in the sense of always, continuously lighted, 
or, as some propose, in the sense of eternal, everlasting. 

VII, 1,2. dakshdyyah yá% dáme asa nítya/. j 

Agni who is to be pleased within the house, i. e. as belong- 
ing to the house, and, in that sense, who is to be pleased 
always. Cf. I, 140,7; 141, 2; X, 12, 2, and III, 25, 5, where 
nityaz, however, may have been intended as an adjective 
belonging to the vocative sino. 

Most frequently nítya occurs with sûnú, I, 66, 1; 185, 25 
tánaya, III, 15, 2 ; X, 39, 14 ; toká, I, 2, 11; Apt, VII, 88,6; 
páti, I, 71, 1, and has always the meaning of one’s own, 
very much like the later Sanskrit niga, which never occurs | 
in the Rig-veda, though it makes its appearance in the 
Atharvaza. 

Nishzya, extraneus, occurs three tim t ; 

VI, 75,19. yá% na% svá% dranal yah ka nísh£y: al gighamsatt. 

Whoever wishes to hurt us, our own friend or a stranger 
from without. 

X, 133, 5. yá% nak 
níshZyaZ. 

He who infests us, O Indra, whether a relative or a jo o 

- VIII, 1, 13. má bhüma nishéya/-iva indra tvád áranáA-iva. 


es in the Rig-veda : 


indra abhi-dasati sá-nâbhi% yá% ka 


i čnı-ooa, Nach- 
a Apa-tya; cf. Bopp, Accentuationssystem, $138, énc-ccat, 


kommen, ` 
CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


216 VEDIC HYMNS. 


Let us not be like outsiders, O Indra, not like str 
to thee. m 

WILSON: Ever accepting the sweet (libation), as (they 
would) a son, they sport playfully at sacrifices, demolishing 
(all intruders). 

Lupwic: Wie einen nicht absterbenden Sohn das 
Madhu bringend. 


angers 


Verse 4. 


Note 1. Avyata, a Vedic second aorist of vi (ag), to stir up, 
to excite. From it pravayaza, a goad, pra-vetar, a driver, 
The Greek oi-c-7pos, gad-fly, has been referred to the same 
root. See Fick, Wörterbuch, p. 170. ; 

Roth (Wenzel, Instrumental, p. 54) translates : * While you 

"quickly throw yourselves into the mists ;’ from a verb vyá. 

Note 2. Adhragan, from dhrag, a root which, by meta- 
thesis of aspiration, would assume the form of drag or 
dragh. In Greek, the final medial aspirate being hardened, 
reacts on the initial media, and changes it to t, as bahu 
becomes afjxvs, budh «v6, bandh revo. This would give us 
1pex, the Greek root for running, Goth. th rag-jan. 

Note 3. Harmyá is used here as an adjective of bhüvana, 
and can only mean living in houses. It does not, however, 
occur again in the same sense, though it occurs several 
times as a substantive, meaning house. Its original mean- 
ing is fire-pit, then hearth, then house, a transition of 

` meaning analogous to that of aedes. Most of the ancient 
nations begin their kitchen with a fire-pit. ‘They dig a 
hole in the ground, take a piece of the animal's raw hide, 
and press it down with their hands close to the sides of the 
hole, which thus becomes a sort of pot or basin. This they 
fill with water, and they make a number of stones red-hot 
in a fire close by. The meat is put into the water, and the 
Stones dropped in till the meat is boiled. Catlin describes 
the Process as awkward and tedious, and says that since the 
Assinaboins had learnt from the Mandans to make pottery, 
and had been supplied with vessels by the traders, they had 
entirely done away the custom, “excepting at public fes- 
tivals; where they seem, like all others of the human 
family, to take pleasure in cherishing and perpetuating 
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their ancient customs?*."' This pit was called harmya? or 
gharmá, which is the Latin formus. Thus we read: 

VII, 56,16. té harmye-sth&4 sisavak ná subhrü. 

The Maruts bright like boys standing by the hearth. 

From meaning fire-pit, or hearth, harmyá afterwards takes 
the more general sense of house : 

VII, 55, 6. téshàm sám hanmaZ akshawi yáthá idám 

-harmyám tatha. 

We shut their eyes as we shut this house (possibly, this 
oven). 

VII, 76, 2. prati£t 4 agat ádhi harmyébhyas, 

The dawn comes near, over the house-tops. 

X, 46, 3. gatdz & harmyéshu. 

Agni, born in the houses. . 

X, 73, 10. manyóZ iyâya harmyéshu tasthaue 

He came from Manyu, he remained in the houses. * 

In some of these passages harmyá might be taken in 
the sense of householder; but as harmyá in VII, 55, 6, has 
clearly the meaning of a building, it seems better not to 
assign to it unnecessarily any new significations. 

If harmya or * harma meant originally a fire-pit, then a 
hearth, a house, we see the close connection between 
harma and gharma, harmya and gharmya. "Thus by the 
side of harmyesh¢/a we find gharmyeshz/a (RV. X, 106, 5). 
We find gharma meaning, not only heat in general, but 
fire-pit, hearth ; and we find the same word used for what 
we should call the pit, a place of torture and punishment 
from which the gods save their worshippers, or into which 

they throw the evil-doers. : 
V, 32, 5. yüyutsantam támasi harmyé dhå%. 


* Tylor, Early History of Mankind, p. 262. i 

b Spiegel, who had formerly identified harmyá with the Zend 
zairimya in zairimyazura, has afterwards recalled this identifies 
tion; see Spiegel, Av. Übers. I, p. 190; “Commentar über aen 
Avesta, I, p. 297; Justi, Handbuch, p. 119; Haug, Pahlavi 
Glossary, p. 22. According to the Parsis, the Hairimyamura, a 
daéva animal which appears at the rising of the sun, 1 the turtle, 
and Darmesteter (Ormazd et Ahriman, P. 283) identifies zair im 
ait aya vb e Grecia Sensit lacus 
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When thou, Indra, hadst placed Sushza, who was anxious 
to fight, in the darkness of the pit. 

In the next verse we find 

asüryé támasi, in the ghastly darkness. 

VIII, 5, 23. yuvám kdnvaya nasatya ápi-riptáya harmyé 
sásvat üti/ dasasyathaZ. 

You, Násatyas, always grant your aid to Kazva when 
thrown into the pit. 

This fiery pit into which Atri is thrown, and whence he, 
too, was saved by the Asvins, is likewise called gharmá, 
I, 112, 7; 119, 6; VIII, 73, 3; X, 86, 3. 

Lastly we find : 

X, 114,10. yada yamá% bhávati harmyé hitá/. 

When Yama is seated in the house, or in the nether world. 

When the Pitars, too, the spirits of the departed, the 
Manes, are called gharma-sád, this is probably intended to 
mean, dwelling on the hearth (X, 15, 9 and 10), and not 
dwelling in the abode of Yama. 

Kuhn, Zeitschrift, vol. ii, p. 234: ‘Die ihr die Luft erfüllt 
mit eurer Kraft, hervorstürmt ihr selbst-gelenkten Laufes.’ 
Verse 5. 

Note 1. Nad certainly means to sound, and the causative 
might be translated by ‘to make cry or shriek.’ If we took 
párvata in the sense of cloud, we might translate, * When 
you make the clouds roar;’ if we took párvata for moun- 
tain, we might, with Professor Wilson, render the passage 
by ‘When your brilliant coursers make the mountains echo.’ 
But nad, like other roots which afterwards take the mean- 
ing of sounding, means originally to vibrate, to shake; and 
if we compare analogous passages where nad occurs, We 
shall see that in our verse, too, the Vedic poet undoubtedly 
meant nad to be taken in that sense: 

VIII, 20, 5. dkyuta kit va% ágman & n&nadati párvatása/ 
vánaspáti%, bhümi/ y&meshu regate. 

At your racing even things that are immovable vibrate, 
the rocks, the lord of the forest; the earth quivers on your 
ways. (See I, 37, 7, note 1.) Grassmann here translates 


nadáyanta by erschüttern,but in VIII, 20, 5 by erdrohnt. 


Note 2, See I 
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Note 3. Rathiyánti-iva does not occur again. Sayana 
explains it, like a woman who wishes for a chariot, or who 
rides in a chariot. I join it with óshadhi, and take it in the 
sense of upamánád á£áre (Paz. III, 1, 10), i.e. to behave 
like or to be like a chariot, whether the comparison is meant 
to express simply the quickness of chariots or the whirling 
of their wheels. The Pada has rathiyánti, whereas the 
more regular form is that of the Savvhita, rathiyánti. Cf. 
Prátisákhya, 587. 
Verse 6. 

Note 1. Su-£etüná, the instrumental of su-Zetü, kindness, 
good-mindedness, favour. This word occurs in the instru- 
mental only, and always refers to the kindness of the gods; 
not, like sumatf, to the kindness of the worshipper also: 

I, 79, 9. & na% agne su-£etüná rayím visvayu-poshasam, 
mardikam dhehi givase. 

Give us, O Agni, through thy favour wealth which sup- 
ports our whole life, give us grace to live. 

I, 127, 11. sá% na% nédishz/am dádrísâna% & bhara ágne 
devébhiZ sá-kanâ% su-£etüná mahá/ ráyá/ su-£etünà. 

Thou, O Agni, seen close to us, bring to us, in union 
with the gods, by thy favour, great riches, by thy favour! 

I, 159, 5. asmábhyam dyáváprithivi (fti) su-£etünà rayím 
dhattam vásu-mantam sata-gvinam. 

Give to us, O Dyáváprithivi, by your favour, wealth, 
consisting of treasures and many flocks. 

V, 51, 11. svastí dyáváprithivi (fti) su-etünà. 

Give us, O Dyáváprzthivi, happiness through your favour! 

V, 64, 2. t& bahava su-£etüná prá yantam asmai árzate. 

Stretch out your arms with kindness to this worshipper! 

In one passage of the ninth Mandala (LX, 65, 30) we meet 
with su-Zetünam, as an accusative, referring to Soma, fae 
gracious, and this would pre-suppose a substantive ketuna, 
Which, however, does not exist. É 

Note 2. Sumatí has, no doubt, in most passages in the 
Rig-veda, the meaning of favour, the favour of the gods: 
‘Let us obtain your favour, Jet us be in your favour Mane 
familiar expressions of the Vedic poets. But there are also 


numerous passages where that meaning is inapplicable, and 
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| 
where, as in our passage, we must translate sumatf by ve 
prayer or desire. gs { 

In the following passages sumati 1s clearly used in its 
original sense of favour, blessing, or even gift : 

I, 73, 6 (7)- su-matim bhíkshamázáZ. 

Begging for thy favour. 

I, 171, 1. su-ukténa bhikshe su-matím turázám. 

With a hymn I beg for the favour of the quick Maruts. | 

I, 114, 3. asyama te su-matim. | 

May we obtain thy favour! Cf. I, 114, 9. 

I, 114, 4. su-matím ít vayám asya & vrinimahe. 
We choose his favour. Cf. III, 33, 11. ues 
I, 117, 23. sádà kavi (iti) su-matím â kake vam, di 
I always desire your favour, O ye wise Asvins. | 

I, 156, 3. maháZ te vishzo (fti) su-matím bhagámahe. 

May we, O Vishzu, enjoy the favour of thee, the mighty! 

Bhiksh, to beg, used above, is an old desiderative form 
of bhag, and means to wish to enjoy. 

III, 4, 1. su-matím rási vásvaZ. 

Thou grantest the favour of wealth. 

VII, 39, 1. ûrdhvá% agníZ su-matím vásvaZ asret. 

The lighted fire went up for the favour of wealth. Cf. VII, 
60, 11; IX, 97, 26. 

III, 57, 6. vaso (fti) résva su-matim visvá-ganyám. 

Grant us, O Vasu, thy favour, which is glorious among men! , 

VII, 100,2. tvám vishzo (íti)su-matím visvá-ganyám—dà/. 

Mayest thou, Vishzu, give thy favour, which is glorious 
among men! 

X, 11, 7. yá% te agne su-matim márta% ákshat. 

The mortal who obtained thy favour, O Agni. 

IT, 34, 15. arvãkî sã maruta% ya va% ti 6 (fti) sú vasra-iva 
su-matí/; gigátu. 

Your help, O Maruts, which is to usward, your favour 
may it come near, like a cow! s 

VIII, 22, 4. asmán á£Z/za su-mati/; vam subhaZ pati (iti) à 
dhenüZ-iva dhávatu. 

May your favour, O Asvins, hasten towards us, like a coW' 

But this meaning is by no means the invariable meaning 


of sumatí, and it will easily be seen that, in the following 
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iv) 


passages; the word must be translated by prayer. Thus 
when Sarasvati is called (I, 3, 11) Zétanti su- matinam, this . 
can only mean she who knows of the prayers, as before she is 
called Zodayitr 1 sünz/tánám, she who excites songs of praise: ° 

I, 151, 7. ákkňa gíra% su-matím gantam asma-yt (fti). 

Come towards the songs, towards the prayer, you who are 
longing for us. Cf. X, 20, 10. 

TI, 43, 3: tüshzim âsîna% su-matím Zikiddhi nak. 

Sitting quiet, listen, O Sakuni (bird), to our prayer! 

V, 1, 10. 4 bhándishZZasya su-matim £ikiddhi. 

Take notice of the prayer of thy best praiser! Cf. V, 33, I. 

VII, 18, 4. 4 na% indra% su-matim gantu á££/a. 

May Indra come to our prayer! 

Í VII, 31, 10. prá-ķetase pra su-matím kzZzudhvam. 

Make a prayer for the wise god! 

IX, 96, 2. su-matím yáti á&£/a. 

He (Soma) goes near to the prayer. 

X, 148, 3. ríshiyàm vipra% su-matim £akánáZ. 

Thou, the wise, desiring the prayer of the A'shis. 

VIII, 22, 6. td vim adyá sumatí-bhi£ subhaZ pati (fti) 
ásviná pra stuvimahi. 

Let us praise to-day the glorious Asvins with our prayers. 

IX, 74, 1. tám imahe su-matt. 

We implore him with prayer. 

In our passage the verb pipartana, fill or fulfil, indicates 
in what sense sumatí ought to be taken. Su-matím pipar- 
tana is no more than kémam pipartana, fulfil our desire! 
See VII, 62, 3. 4 na% kamam rn vee h I, 158, 2. káma- 
préva-iva mánasá. On sumná, see Burnouf, Études, p. 91, 
and Aufrecht, in Kuhn’s Zeitschrift, vol. iv, p. 274- 

Note 3. Krívi/-dati has been a crux to ancient and | 
modern interpreters. It is mentioned as a difficult word 
in the Nighazu, and all that Yaska has to say is that it 
means possessed of cutting teeth (Nir. VI, 30. krivirdati 
vikartanadanti). Professor Roth, in his note to this passage, 
Says that krivi can never have the meaning of well, which 
: is ascribed to it in the Nighazzu MI, 23; but seems rather 
25 to mean an animal, perhaps the wild boar, xdapos, with 


re 
metathesis of v and r. He translates our passage: “Whe 
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your lightning with boar-teeth tears.’ In his Dictionary, 
however, he only says, ‘krivis, perhaps the name of an 
animal, and dant, tooth. Sáyaza contents himself with 
explaining krívirdati by vikshepazasiladanti, having teeth 
that scatter about. à 

My own translation is founded on the supposition that 
krivis, the first portion of krívirdati, has nothing to do with 
krivi but is a dialectic variety of kravís, raw flesh, the 
Greek xpéas, Latin caro, cruor. It means what is raw, 
bloody, or gory. From it the adjective krüra, horrible, 
cruentus (Curtius, Grundzüge, p. 142; Kuhn, Zeitschrift, 
“vol. ii, p. 235). A name of the goddess Durga in later 
Sanskrit is krüradanti, and with a similar conception the 
lightning, I believe, is here called krivirdati, with gory teeth. 

Note 4. It should be observed that in rádati the simile 
of the teeth of the lightning is carried on. For rádati may 
be supposed to have had in the Veda, too, the original 
meaning of ràádere and ródere, to scratch, to gnaw. Rada 
and radana in the later Sanskrit mean tooth. It is curious, 
however, that there is no other passage in the Rig-veda 
where rad clearly means to bite. It means to cut, in 

I, 61, 12. gó% na parva ví rada tirasha. 

Cut his joint through, as the joint of an ox. 

But in most passages where rad occurs in the Veda, it 


has the meaning of giving. It is not the same which we . 


have in the Zend rad, to give, and which Justi rightly 
identifies with the root radh. But rad, to divide, may, like 
the German theilen in zutheilen, have taken the meaning 
ofgiving. Greek Sal means to divide, but yields dais, portion, 
| meal, just as Sanskrit day, to divide, yields dáyas, share, i. € 
inheritance. 

This meaning is evident in the following passages : 

VII, 79, 4. tdvat usha% r&dhaz asmábhyam rásva yávat 
stotzZ-bhyaA árada/ grináná. 

Grant us, Ushas, so much wealth as thou hast given to 
the singers, when praised. 

I, 116, 7. kakshivate aradatam püram-dhim. 

You gave wisdom to Kakshivat. 

I, 169, 8. ráda marüt-bhiz surüdhaZ gó-agráZ. 
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Give to the Maruts gifts, rich in cattle. 

VII, 62, 3. ví na% sahásram surüdhaZ radantu. 

May they (the gods) give to us a thousand gifts! 

I, 117, 11. vagam vípráya—rádantá. 

Giving spoil to the sage! 

VI, 61, 6. ráda püshá-iva na% saním. 

Give us, Sarasvati, wealth, like Püshan! 

IX, 93, 4. rada indo (iti) rayím. 

Give us, O Indra, wealth! 

VII, 32, 18. rada-vaso (fti). 

Indra, thou who givest wealth ! 

In many passages, however, this verb rad is connected 
with words meaning way or path, and it then becomes a 
question whether it simply means to grant a way, or to cut 
a way open for some one. In Zend, too, the same idiom 
occurs, and Professor Justi explains it by ‘prepare a way.’ 
I subjoin the principal passages: 

VI, 30, 3. yát ábhyaZ áradaZ gátüm indra. 

That thou hast cut a way for them (the rivers). Cf. VII, 
74, 4- 

IV, r9, 2. pra vartant/ arada% visvá-dhenáZ. 

Thou (Indra) hast cut open the paths for all the cows. 

X, 75, 2. prá te aradat váruzaA yátave pathá/. 

Varuza cut the paths for thee to go. 

VII, 87,1. rádat pathá% váruza/ stryaya. 

Varuza cut paths for Sürya. 

V, 80, 3. patháZ rádanti suvitdya devi. 

She, the dawn, cutting open the paths for welfare. 

VII, 60, 4. yásmai Aditya” ádhvanaZ rádanti. 

For whom the Adityas cut roads. 

II, 30, 2. pathá% rádantiz.—dhünayaZ yanti ártham. 

Cutting their paths, the rivers go to their goal. 

This last verse seems to show that the cutting open of 
a road is really the idea expressed by rad in all these 
Passages. And thus we find the rivers themselves saying 
that Indra cut them out or delivered them : : 

IIT, 33, 6. indra% asman aradat vágra-báhu/. Cf. X, 89, le 

Note 5. Riviti, like the preceding expressions krivirdati 
and rádati, is not chosen at random, for though it has the 
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general meaning of crushing or destroying, it is used by 
the Vedic poets with special reference to the chewing or 
crunching by means of the teeth. For instance, 

I, 148, 4. purüzi dasma ní rizáti gámbhai%. 

Agni crunches many things with his jaws. 

I, 127, 4. sthira kit anna ní rizáti dgasa. 

Even tough morsels he (Agni) crunches fiercely. 

In a more general sense we find it used, 

V, 41, 10. sokih-kesah ní rivati váná. 

Agni with flaming hair swallows or destroys the forests, 

IV, 19, 3. áhim vágreza vi rizàA. 

Thou destroyedst Ahi with the thunderbolt, 

X,120,1. sadyáZ gagiánáA ni rizáti sátrün. 

As soon as born he destroys his enemies. 

Note 6. Südhitá-iva barházà. I think the explanation 
of this phrase given by Sáyaza may be retained. He ex- 
plains súdhitâ by suhitá, i.e. sushZZu prerita, well thrown, 
well levelled, and barházá by hatis, tatsádhaná hetir và, a 
blow or its instrument, a weapon. Professor Roth takes 
barháwá as an instrumental, used adverbially, in the sense 
of powerfully, but he does not explain in what sense 
sudhita-iva ought then to be taken. We cannot well refer 
it to didyut, lightning, on account of the iva, which requires 
something that can form a simile of the lightning. Nor is 
su-dhitá ever used as a substantive so as to take the place 
of svádhitiva. Su-dhita has apparently many meanings, 
but they all centre in one common conception. - Sü-dhita 
means well placed, of a thing which is at rest, well arranged, 
well ordered, secure; or it means well sent, well thrown, of 
a thing which has been in motion. Applied to human 
beings, it means well disposed or kind. 

III, 23, 1. nfZ-mathitaZ sá-dhitaZ 4 sadhá-sthe. 

Agni produced by rubbing, and well placed in his abode. 

VII, 42, 4. sá-prítaZ agni% sü-dhita/z dáme 4. 

Agni, who is cherished and well placed in the house. 

IIL 29, 2. arányok ní-hita£ gâtá-vedâ% gárbhaA-iva st 
dhitaz garbhivishu. 

Agni placed in the two fire-sticks, well placed like an 
embryo in the mothers. Cf. X, 27, 16. 
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VIII, 60, 4. abhí práyásusi si-dhita & vaso (fti) gahi. 

Come, O Vasu, to these well-placed offerings. Cf. I, 135; 
45 VI, 15, 15; X, 53» 2 ; 

. X, 70, 8. sú-dhitâ havimshi. 

The well-placed offerings. 

IV, 2, 10 (adhvarám). VII, 7, 3 (barhí4). 

As applied to &yus, life, südhita may be translated by 
well established, safe : 

II, 27, 10. asy&ma ãyûshi su-dhitani ptirva. 

May we obtain the happy long lives of our forefathers. 

IV, 50, 8. sá% it ksheti sü-dhita/ dkasi své. X 

That man dwells secure in his own house. 

Applied to a missile weapon, südhita may mean well 
placed, as it wege, well shouldered, well held, before it is 
thrown ; or well levelled, well aimed, when it is thrown : 

I, 167, 3. mimyáksha yéshu sü-dhità—»zshzi/. 

To whom the well held spear sticks fast. 

VI, 33, 3. tvám tân indra ubháyán amítrán dasa vrztrázi 
arya £a süra, vádhiZ váná-iva sü-dhitebhiZ átkai/. 

Thou, Indra, O hero, struckest both enemies, the bar- 
barous and the Aryan fiends, like forests with well-aimed 
weapons. 

Applied to. a poem, südhita means well arranged or 
perfect: 

I, 140,11. idám agne sü-dhitam dú%-dhitât ádhi priyat 
tm (fti) kit mánmanaZ préyaZ astu te. 

May this perfect prayer be more agreeable to thee than 
an imperfect one, though thou likest it. 

VII, 32,13. mántram ákharvam sü-dhitam. 

A poem, not mean, well contrived. 

As applied to men, südhita means very much the same 
as hitá, well disposed, kind : ite 

IV, 6,7. ádha mitrá% ná sü-dhita/Z pávaká/ agni% didaya 
mánushishu vikshu. 

Then, like a kind friend, Agni shone among the c 
of man. 

V, 3,2. mitrám sü-dhitam. 

VI, 15, 2. mitrám ná yám sá-dhitam. 5 

VIII, 23, 8. mitrám na gane sü-dhitam ritá-vani. 
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X,115,7. mitrasak ná yé sü-dhitáZ. 

At last su-dhita, without reference to human beings. 
takes the general sense of kind, good: 

III, 11, 8. pari vísváni sü-dhitá agnéZ asyáma mánma. 
bhiz. 

May we obtain through our prayers all the goods of 
Agni. j 

Here, however, prayamsi may have to be supplied, and 
in that case this passage, too, should be classed with those 
mentioned above, VIII, 60, 4, &c. 

If then we consider that südhita, as applied to weapons, 


means well held or well aimed, we can hardly doubt that? 


barházá is here, as Sáyaza says, some kind of weapon. I 
should derive it from barhayati, to crushgwhich we have, 
for instance, 

1,133, 5. pisáüga-bhzzshzim ambhrivám pisåkim indra 
sám myiza, sárvam rákshaA ní barhaya. 

Pound together the fearful Pisá£i with his fiery weapons, 
strike down every Rakshas. 

II, 23, 8. br¢haspate deva-nídaZ ní barhaya. 

Bzihaspati strike down the scoffers of the gods. Cf. VI, 
61, 3. 

Barházá would therefore mean a weapon intended to 
crush an enemy, a block of stone, it may be, or a heavy 
club, and in that sense barházá occurs at least once 
more: i 

VIII, 63, 7. yát paka-ganyaya vis& indre ghósháZ dsr? 
kshata, astrivat barházá vipáZ. 

When shouts have been sent up to Indra by the people 
of the five clans, then the club scattered the spears; ot, 
then he scattered the spears with his club. 

In other passages Professor Roth is no doubt right when 
he assigns to barházá an adverbial meaning, but I do not 
think that this meaning would be appropriate in our verse. 
Grassmann also translates, ‘ ein wohlgezielter Pfeil.’ 


Verse 7. 


Note 1. Alátzzz/ásaZ, a word which occurs but once more; 
and which had evidently become unintelligible even at the 
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time of Yáska. He (Nir. VI, 2) explains it by alamátardano ; 
meghaZ, the cloud which opens easily. This, at least, is the! 
translation given by Professor Roth, though not without 
hesitation. AlamátardanaZ, as a compound, is explained 
by the commentator as &tardanaparyáptaA, alam átardayi- 
tum udakam, i.e. capable of letting off the water. But 
Devaragayagvan explains it differently. He says: alam 

paryáptam átardanam hizzs& yasya, bahüdakatváZZ/abalo 

megho viseshyate, i.e. whose injuring is great; the dark 

cloud is so called because it contains much water. Sáyaza, 

too, attempts several explanations. In III, 30, 10, he seems 

to derive it from trih, to kill, not, like Yáska, from trid, 

and he explains its meaning as the cloud which is exceed- 

ingly hurt by reason of its holding so much water. In our 

passage he explains it either as anátzzza, free from injury, 

or good hurters of enemies, or good givers of rewards. 

From all this I am afraid we gain nothing. Let us now 
see what modern commentators have proposed in order to 
discover an appropriate meaning in this word. Professor 
Roth suggests that the word may be derived from ra, to 
give, and the suffix triva, and the negative particle, thus 
meaning, one who does not give or yield anything. But, 
if so, how is this adjective applicable to the Maruts, who in 
this very verse are praised for their generosity? Langlois 
in our passage translates, ‘heureux de nos louanges;' in 
IIL, 30, 10, ‘qui laissait flétrir les plantes. Wilson in our 
passage translates, *devoid of malevolence; but in III, 30, 
10, ‘heavy.’ . 

I do not pretend to solve all these difficulties, but I may 
say this in defence of my own explanation that it fulfils the 
condition of being applicable both to the Maruts and to 
the demon Bala. The suffix trina is certainly irregular, 
and I should much prefer to write alátriza, for in that case 
we might derive látrin from látra, and to this látra, 1. er 
ratra, I should ascribe the sense of barking: The root rat i 
or rå means to bark, and has been connected by Professor 
Aufrecht with Latin rire, inrire, and possibly inritare®, 


a Kuhn, Zeitschrift, vol. ix, p: 233: 
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thus showing a transition of meaning fom barking, to pro- 
voking or attacking. The same root ra explains also the 
Latin lAtrare, to bark, allatrare, to assail ; and, whatever 
ancient etymologists may say to the contrary, the Latin 
latro, an assailer. The old derivation * latrones eos antiqui 
dicebant, qui conducti militabant, azo rijs Aarpeías, seems to 
me one of those etymologies in which the scholars of Rome, 
who had learnt a little Greek, delighted as much as scholars 
who know a little Sanskrit delight in finding some plausible 
derivation for any Greek or Latin word in Sanskrit. I know 
that Curtius (Grundzüge, p. 326) and Corssen (Kritische 
Nachtráge, p. 239) take a different view; but a foreign 
word, derived from Aérpor, pay, hire, would never have 
proved so fertile as latro has been in Latin. 

If then: we could write alàtrizásaZ, we should have an 
appropriate epithet of the Maruts, in the sense of not 
assailing or not reviling, in fact, free from malevolence, as 
Wilson translated the word, or rather Sáyaza's explanation 
of it, átardanarahita. What gives me some confidence in 
this explanation is this, that it is equally applicable to the 
other passage where alatrzva occurs, III, 30, 10: 

alatrindh valá% indra vragdh gó% pur& hántoZ bháyamâna% 
vi ara. à 

Without barking did Vala, the keeper of the cow, full of 
fear, open, before thou struckest him. 

If it should be objected that vragd means always stable, 
and is not used again in the sense of keeper, one might 
reply that vragá£, in the nom. sing., occurs in this one 
single passage only, and that bháyamána/, fearing, clearly 
implies a personification. Otherwise, one might translate: 
‘Vala was quiet, O Indra, and the stable of the cow came 
open, full of fear, before thou struckest. The meaning of 
alátriná would remain the same, the not-barking being here 
used asa sign that Indra's enemy was cowed, and no longer 
inclined to revile or defy the power of Indra. Hom. hymn. 
in Merc. 145, o¥3€ kóves AeAákovro. 

Note 2. Sce I, 38, 15, note 1, page 95. 
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Verse 8. 


Note 1. Abhi-hruti seems to have the meaning of assault, 
injury, insult. It occurs but once, but abhi-hrut,a feminine 
substantive with the same meaning, occurs several times. 
The verb hru, which is not mentioned in the DhátupáZ/a, 
but has been identified with hvar, occurs in our hymn, 
verse 12: 

I, 128, 5. sá% na% trásate du/-itát abhi-hrüta/ sdssat 
aghát abhi-hrütaZ. 

He protects us from evil, from assault, from evil speaking, 
from assault. 

X, 63,11. trayadhvam na% duZ-éváyàA abhi-hrütaZ. 

Protect us from mischievous injury! 

I, 189, 6. abhi-hrütám ási hi deva vishpáz. 

For thou, god, art the deliverer from all assaults. Vishpa¢, 
deliverer, from vi and spas, to bind. 

Vi-hruta, which occurs twice, means evidently what has 
been injured or spoiled : 

VIII, 1, 12. fshkartá vi-hrutam pünar (iti). 

He who sets right what has been injured. Cf. VIII, 20, 26. 

Avi-hruta again clearly means uninjured, intact, entire : 

V, 66, 2. ta hí kshatrám ávi-hrutam —&sáte. 

For they both have obtained uninjured power. 

X, 170, 1. ãyu% dádhat yag/iá-patau ávi-hrutam. 

Giving uninjured life to the lord of the sacrifice. 


Verse 9. 

ength, and that it is 
of strength, we can 
d other passages. 


Note 1. Tavishá certainly means str 
used in the plural in the sense of acts 
see from the first verse of our hymn an : 
But when we read that tavisházi are placed on the changi 
of the Maruts, just as before bhadrá, good things, [os DE 
are mentioned, it is clear that so abstract a meaning HE 
Strength or powers would not be applicable here. Mes 
might take it in the modern sense of forces, i. e youn ee 
your companions are on your chariots, striving with each 
Other; but as the word is a neuter, weapons, as the means 
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of strength, seemed a preferable rendering. As to mitha. 
sprzdhya, see I, 119, 3, P- 164. 

Note 2. The rendering of this passage must depend on 
the question whether the khadis, whatever they are, can be 
carried on the shoulders or not. We saw before (p. 120) 
that khádís were used both as ornaments and as weapons, 
and that, when used as weapons, they were most likely rings 
or quoits with sharp edges. There is at least one other 
passage where these khádís are said to be worn on the 
shoulders: 

VII, 56, 13. ámseshu& maruta% khádáya/ va% vakshah-su 
rukmá/ upa-sisriyânã%. 

On your shoulders are the quoits, on your chests the 
golden chains are fastened. 

In other places the khádís are said to be in the hands, 
hásteshu, but this would only show that they are there when 
actually used for fighting. Thus we read: 

T, 168, 3. 4esham áziseshu rambhini-iva rarabhe, hásteshu 
khádíZ £a kritik ka sam dadhe. 

To their shoulders there clings as if a clinging wife, in 
their hands the quoit is held and the dagger. 

In V, 58, 2, the Maruts are called khádi-hasta, holding 
the quoits in their hands. There is one passage which 
was mentioned before (p. 112), where the khádfís are said to 
be on the feet of the Maruts, and on the strength of this 


passage Professor Roth proposes to alter prá-patheshu to. 


prá-padeshu;-and-to translate, * The khádís are on your 
forefeet/ I do not think this emendation necessary. 
Though we do not know the exact shape and character 
of the khádí, we know that it was a weapon, most likely a 
ring, occasionally used for ornament, and carried along 
either on the feet or on the shoulders, but in actual battle 
held in the hand. The weapon which Vishzu holds in one 
of his right hands, the so-called kakra, may be the modern 
representation of thé ancient khAd{, What, however, iS 
quite certain is this, that khádí in the Veda never means 
food, as Sáyaza optionally interprets it. This interpretation 
IS accepted by Wilson, who translates, ‘At your resting- 


laces.on-the-toad refre '* Nay, he 
ios aes vu Mme ad refreshments. (guste Xlsar Ney, 
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goes on in a note to use this-passage-as-a-proof of the 
advanced civilisation of India at the time of the Vedic 
Rishis. ‘The expression,’ he says, ‘is worthy of note, as 
indicating the existence of accommodations for the use of 
travellers: the prapatha is the choltri of the south of India, 
the sarai of the Mohammedans, a place by the road-side 
where the travellers may find shelter and provisions.’ 

Note 3. This last passage shows that the poet is really 
representing to himself the Maruts as on their journey, and 
he therefore adds, ‘your axle turns the two (IV, 30, 2) 
wheels together, which probably means no more than, * your 
chariot is going smoothly or quickly.’ Though the expres- 
sion seems to us hardly correct, yet one can well imagine 
how the axle was supposed to turn the wheels as the horses 
were drawing the axle, and the axle acted on the wheels. 


Anyhow, no other translation seems possible. Samaya in | 
the Veda means together, at once, and is the Greck óu | 


generally óuo8 or duds, the Latin simul. Cf I, 56,6; 73,6; 
113,10; 163, 3; VII, 66, 15; IX, 75, 45 85, 5; 97, 56- 

Vrit means to turn, and is frequently used with reference 
to the wheels : 

VIII, 46, 23. dása syáv&—nemím ní vavritu%. 

The ten black horses turn down the felly or the wheel. 

IV, 30, 2. satrá te ánu krishtayah visvak hakra-iva 
vavrituh. 

All men turn always round thee, like wheels. 

That the Atmanepada of vrit may be used in an active 
sense we see from 

I, 191, 15. táta% vishám pra vavrtte. 

I turn the poison out from here. 

All the words used in this sentence are very © 
and we can with few exceptions turn them into 
Latin. In Latin we should have axis vos 2) 
simul divertit, In Greek á£ov (őv) kúro CHI + «^ 


ld words, 
Greek or 


Verse 10. 


Note 1. See I, 64, 4, note 1, page 111- 


Note 2. See I, 166, 1, note 1, page 212. 
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Note 3. On éta in the sense of fallow deer, or, it may be, 
antelope, see I, 165, 5, note 2 page 196. 

Éta originally means variegated, and thus becomes a 
name of any speckled deer, it being difficult to Say what 
exact species is meant. Sáyaza in our passage explains 
étak by suklavarzá mala, many-coloured wreaths or Chains, 
which may be right. Yet the suggestion of Professor Roth 
that étâ%, deer, stands here for the skins of fallow deer, is 
certainly more poetical, and quite in accordance with the 
Vedic idiom, which uses, for instance, go, cow, not only in 
the sense of milk,—that is done even in more homely 
English,—but also for leather, and thong. It is likewise 
in accordance with what we know of the earliest dress of 
the Vedic Indians, that deer-skins should here be men- 
tioned. We learn from Asvalayana’s Grzzhya-sütras, of 
which we now possess an excellent edition by Professor 
Stenzler, and a reprint of the text and commentary by 
Rama Náráyaza Vidyáratna, in the Bibliotheca Indica, 
that a boy when he was brought to his tutor, i. e. from the 
eighth to possibly the twenty-fourth year, had to be well 
combed, and attired in a new dress. A Bráhmaza should 
wear the skin of an antelope (aizeya), the Kshatriya the 
skin of a deer (raurava), the Vaisya the skin of a goat (Aga). 
If they wore dresses, that of the Bráhmaza should be dark 
red (kásháya), that of the Kshatriya bright red (máfigishz/a), 
that of the Vaisya yellow (háridra) The girdle of the 
Bráhmaza should be of Muñga grass, that of the Kshatriya 
a bow-string, that of the Vaisya made of sheep's wool. 
The same regulations occur in other Sütras, as, for instance, 
the Dharma-sütras of the Apastambiyas and Gautamas, 
though there are certain characteristic differences in each, 
which may be due either to local or to chronological causes. 
Thus according to the Ápastambiya-sütras, which have 
been published by Professor Bühler, the Bráhmaza may 
wear the skin of the hariza deer, or that of the antelope 
(aizeyam), but the latter must be from the black antelope 
(krishzam), and, a proviso is added, that if a man wears 
the black antelope skin, he must never spread it out to sit 


or sleep on it. As materials for the dress, Apastamba 
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allows sava, hemp*, or kshumá, flax, and he adds that 
woollen dresses are allowed to all castes, as well as the 
kambala (masc.), which seems to be any cloth made of 
vegetable substances (darbhadinirmitam #iram kambalam). 
He then adds a curious remark, which would seem to show 


a Sana is an old Aryan word, though its meanings differ. Hesy- 
chius and Eustathius mention xdvva as being synonymous with 
yiabos, reed. Pollux gives two forms, «ávva and «áva, (Pollux X, 
166, vraváka 8é égri Wiabos ý év rois dkaríois iy kai kávav kaXoügw.. VII, 
176, kávvar 6 TÒ èk KavaBov méypa.) This is important, because the 
same difference of spelling occurs also in xd»vaBis and xdvafos or 
kivvaBos, a model, a lay figure, which Lobeck derives from xáwa:. 
In Old Norse we have hanp-r, in A. S. henep, hemp, Old High- 
Germ. hanaf. i 

The occurrence of the word saza is of importance as showing at 
how early a time the Aryans of India were acquainted with the uses 
and the name of hemp. Our word hemp, the A.S. hænep, the 
Old Norse hanp-r, are all borrowed from Latin cannabis, which, 
like other borrowed words, has undergone the regular changes re- 
quired by Grimm’s law in Low-German, and also in High-German, 
hanaf. The Slavonic nations seem to have borrowed their word 
for hemp (Lith. kanapé) from the Goths, the Celtic nations (Ir. 
canaib) from the Romans (cf. Kuhn, Beiträge, vol. ii, p. 382). 
The Latin cannabis is borrowed from Greek, and the Greeks, to 
judge from the account of Herodotus, most likely adopted the word 
from the Aryan Thracians and Scythians (Her. IV, 74; Pictet, Les 
Aryens, vol. i, p. 314). Kávvaßıs being a foreign word, it would be 
useless to attempt an explanation of the final element bis, which 
is added to sava, the Sanskrit word for hemp. It may be wisa, 
fibre, or it may be anything else. Certain it is that the main ele- 
ment in the name of hemp was the same among the settlers in 
Northern India, and ‘among the Thracians and Scythians through 
whom the Greeks first became acquainted with hemp. 

The history of the word «ávvaßıs must be kept distinct from tbat 
of the Greek xáwa or «áva, reed. Both spellings occur, iiss Polux, 
X, 166, writes mraváka Sé éore Wiabos ý & rois dkaríois y Kat Kava 
kadodow, but VII, 176, kávvar 8€ 7d ék kaváfov mhéypa. This NOS 
kdvva may be the same as the Sanskrit sama, only with this differ- 
ence, that it was retained as common property by Greeks and 
Indians before they separated, and was applied differently in. later 


times Dy the one and the other. 
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that the Bráhmazas preferred skins, and the Kshatriyas 
clothes, for he says that those who wish well to the Bráh- 
mamas should wear agina, skins, and those who wish well to 
the Kshatriyas should wear vastra, clothes, and those who 
wish well to both should wear both, but, in that case, the skin 
should always form the outer garment. The Dharma-sütras 
of the Gautamas, which were published in India, prescribe 
likewise for the Bráhmaza the black antelope skin, and allow 
clothes of hemp or linen (sázakshauma/íra) as well as kuta- 
| : pas (woollen cloth) for all. What is new among the Gau- 
tamas is, that they add the kárpása, the cotton dress, which pas. 
is important as showing an earfy knowledge of this manu- HR 
facture. The kárpása dress occurs once.more as a present 
to be given to the Potar priest (Asv. Séauta-sütras IX, 4), 
and was evidently considered as a valuable present, taking 
precedence of the kshaumi or linen dress. It is provided 
that the cotton dress should-not be-dyed, for this, I sup- 
| pose, is the meaning of avikz/ta. Immediately after, how- 
| ever, it is said, that some authorities say the dress should 
be dyed red (kásháyam apy.eke), the very expression which 
occurred in Apastamba, and that, in that case, the red for 
the Bráhmaza's dress should be taken from the bark of 
trees (varksha). Manu, who here, as elsewhere, simply 
paraphrases the ancient Sütras, says, II, 41: 
kárshzarauravabástáni karmavi brahma/áriza/z 
vasirann ánupürvyeza sázakshaumávikáni fa. 

‘Let Brahma/árins wear (as outer garments) the skins of 4 en 
the black antelope, the deer, the goat, (as under garments) E 
dresses of hemp, flax, and sheep's wool, in the order of the 
three castes.’ 

The Sanskrit name for a dressed skin is agina, a word 
which does not occur in the Rig-veda, but which, if Bopp 
is right in deriving it from aga, goat, as aly(s from até, 
would have meant originally, not skin in general, but a 

. * goat-skin. The skins of the éta, here ascribed to the 
Maruts, would be identical with the aizeya, which Asvala- 
yana ascribes to the Bráhmaza, not, as we should expect, to 
the Kshatriya, if, as has been supposed, aizeya is derived PN 
from ena, which is a secondary form, particularly in the * 
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feminine ent, of eta. There is, however, another word, eda, 
a kind of sheep, which, but for Festus, might be haedus, 
and by its side eva, a kind of antelope. These two forms 
pre-suppose an earlier erva or arza, and point therefore in 
a different direction, though hardly to dpves. . 

Note 4. I translate kshurá by sharp edges, but it might 
have been translated. literally by razors, for, strange as it 
may sound, razors were known, not only during the Vedic 
period, but even previous to the-Aryan-separation. The 
Sanskrit kshurá is the Greek £vpós or £vpóv. In the Veda 
we have clear allusions to shaving : 

X,142, 4. yada te võta% anu-vati sokí%, vapta-iva smásru 
vapasi prá bhüma. 

When the wind blows after thy blast, then. thou.shavest 
the earth as.a.barber.sbaves the beard. — Cf.-1,:65,.4. 

If, as B. and R. suggest, vaptar, barber, is connected with 
the more modern name for barber in Sanskrit, viz. nápita, 
we should have to admit a root svap, in the sense of tearing 
or pulling, vellere, from which we might derive the Vedic 
svapti (VII, 56, 3), beak. Corresponding to this we find in 
Old High-German snabul, beak, (schnepfe, snipe,) and 
in Old Norse nef. The Anglo-Saxon neb means mouth 
and nose, while in modern English neb or nib is used for 
the bill or beak of a bird*. Another derivation of nápita, 
proposed by Professor Weber (Kuhn’s Beiträge, vol. i, p. 505); 
who takes nápita as a dialectic form of snápitar, balneator, 
or lavator, might be admitted. if it could be proved that in 
India also the barber was at the same time a balneator. 
Burnouf, Lotus, p. 452, translating from the Sáma/t//a-phala 
Sutta, mentions among the different professions of the 
people those of ‘portier, ‘barbier, and * baigneur." 


Verse 11. 
Note 1. Vi-bhûtaya% is properly a substantive, meaning 


« Grimm, Deutsche Grammatik, vol. iii, pp. 400, 409. There 
is not yet sufficient evidence to show that Sanskrit sv, German sn, 
and Sanskrit n are interchangeable, but there is at least one case 
that may be analogous. Sanskrit sva#ig, to embrace, to twist round 
a person, German slango, Schlange, snake, and Sanskrit naga, 
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power, but, like other substantives*, and particularly sub- E 
stantives with prepositions, it can be used as an adjective, 

and is, in fact, more frequently used as an adjective than as 

a substantive. In English we may translate it by power. 

It is a substantive, 

I, 8,9. eva hí te ví-bhütayaZ ûtáya% indra ma-vate sadyáZ 
Rit sánti dásüshe. 

For indeed thy powers, O Indra, are at once shelters for 
a sacrificer, like me. 

But it is an adjective, 

I, 30, 5. vi-bhatiz astu stins/ta. di 

May the prayer be powerful. 1 

VI, 17, 4. mahám ánünam tavásam víi-bhütim matsarása/z 
gathrishanta pra-sáham. 

The sweet draughts of Soma delighted the great, the 
perfect, the strong, the powerful, the unyielding Indra. 
Cf. VIII, 49, 6; 50, 6. 

Vibhv&Z, with the Svarita on the last syllable, has to be 
pronounced vibháàZ. In III, 6, 9, we find vi-bhávaZ. 

Note 2. See I, 87, 1, note 1, page 160. | 

Note 3. See I, 6, 5, note 1, page 41. 


5 
i 
um 


Verse 12. 


Note 1. Mahi-tvanám, greatness, is formed by the suffix | 
tvaná, which Professor Aufrecht has identified with the | 
Greek ovvy (avrov); see Kuhn's Zeitschrift, vol. i, p. 482. "t . 
The origin of this suffix has been explained by Professor AC. 
Benfey, ibid. vol. vii, p. 120, who traces it back to the suffix i 
tvan, for instance, i-tvan, goer, in prata/-itva = prátaZ-yávà. 

Note 2. Vratá is one of the many words which, though 
we may perceive their one central idea, and their original 
purport, we have to translate by various terms in order to 
make them intelligible in every passage where they occur. 
Vratá (from vzz, vrzuoti), I believe, meant originally what is | 
enclosed, protected, set apart, the Greek voyds : | 

1. V, 46, 7. yah párthivásaZ ya” apåm ápi vraté tå% na% | 
devî% su-havâ% sárma yakkhata. | 


a See Benfey, Kuhn’s Zeitschrift, vol. ii, p. 21 Z 
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Lao O ye gracious goddesses, who are on the earth or in the 
realm of the waters, grant us your protection ! 

Here vrata is used like vrigdna, see I, 165, 15, note 3, 
page 208. 

X, 114, 2. tasdm ni Fikyu/ kaváya/ ni-danam páreshu yah 
gühyeshu vratéshu. 

The poets discovered their (the Nirzztis)) origin, who are 
in the far hidden chambers. 

I, 163, 3. asi tritá% gühyena vraténa. 

Thou art Trita within the hidden place, or with the 
secret work. 
Ko E Dr. Muir sent me another passage : 
X III, 54, 5. dadvzsre esham avama sddamsi páreshu ya 
guhyeshu vrais 

2. Vratá means what is fenced off or forbidden,-what is : 
determined, what is settled, and hence, like dhárman, law, 
ordinance. Várayati means to prohibit. In this sense vratá 
EET very frequently: 

, 25, 1. yát Ait hi te visa% yathá pra deva varuza vratám, 

minimási dyávi-dyavi. 

Whatever law of thine we preni O Varuza, day by day, 
men as we are. 

II, 8, 3. yásya vratám ná miyate. 

Whose law is not broken. 

III, 32, 8. indrasya kárma sü-kz;tà purüzi vratani devå% 
ná minanti vísve. 

The deeds of Indra are well done and many, all the gods 
do not break his laws, or do not injure his ordinances. 

II, 24, 12. visvam satyám maghaváná yuvóZ it ãpa% kaná 
prá minanti vratám vám. 

All that is yours, O powerful gods, is true; even the 
waters do not break your law. 

II, 38, 7. nákiZ asya tani vrata devásya savitüZ minanti. 
| No one breaks these laws of this god Savitar. Cf. II, 
| 38, 9. 
| 
| 


I, 92, 12. áminati daívyáni vratani. 

Not injuring the divine ordinances. Cf. I, 124, 2 
X, 12, 5. kát asya áti vratám /Zakrima. 

Which of his laws have we overstepped ? 
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VIII, 25, 16. tásya vratáni ánu va% £arámasi. 
His ordinances we follow. 
. tA A A . 
X, 33, 9. ná devanam ati vratám sata-Atma kaná givati. 
> 3 9 : 
No one lives beyond the statute of the gods, even if he 


had a hundred lives. ; 
VII, 5, 4. táva tri-dhátu pzzthivi uta dyaüA valsvánara 


vratám agne saZanta. | 

The earth and the sky followed thy threefold law, O | 
Agni Vaisvánara. | 

VII, 87,7. yá% mriláyáti Aakrishe it agah vayám syáma " 
varune ánâgâ%, ánu vratani ádite% rídhánta%. 

Let us be sinless before Varuza, who is gracious even to X à 
him who has committed sin, performing the laws of Aditi! j 

II, 28, 8. náma% purã te varuza utá nünám utá aparám 
tuvi-gâta bravâma, tvé hí kam párvate ná sritâni ápra- 
kyutâni du%-dabha vratani. 

Formerly, and now, and also in future let us give praise 
to thee, O Varuza; for in thee, O unconquerable, all laws 
are grounded, immovable as on a rock. 

A very frequent expression is ánu vratám, according to 
the command of a god, II, 38, 3; 6; VIII, 40, 8; or simply | 
ánu vratám, according to law and order : 

I, 136, 5. tám aryama abhi rakshati zzgu-yántam anu 
vratám. 

Aryaman protects him who acts uprightly according 
to law. 

Cf. III, 61, 1; IV, 13, 2; V, 69, 1. D 

8. The laws or ordinances or institutions of the gods are Ay 
sometimes taken for the sacrifices which are supposed to be | 
enjoined by the gods, and the performance of which is, in a 
certain sense, the performance of the divine will. 

I, 93, 8. yá% agnishómá havisha saparyát devadri£à ' 
manasa yá% ghriténa, tasya vratám rakshatam pátám á- j 
hasa/. | 

He who worships Agni and Soma with oblations, with a | 
godly mind, or with an offering, protect his sacrifice, shield | 

him from evil! | 

I, 31, 2. tvám agne prathamá% áügiraz-tamaZ kavi% a 
devandm pari bhüshasi vratám. A 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


| NOTES. I, 166, r2. 239 


4 A Agni, the first and wisest of poets, thou performest the 
sacrifice of the gods. 

III, 3, 9. tásya vratâni bhüri-poshízaZ vayám úpa bhů- 

shema dáme & suvriktí-bhi%. 

Let us, who possess much wealth, perform with prayers 
` the sacrifices of Agni within our house. 
Í In another acceptation the vratas of the gods are what 
| they perform and establish themselves, their own deeds: 

III, 6, 5. vratá te agne mahatá% maháni táva krátv4 
ródasi (iti) & tatantha. 

The deeds of thee, the great Agni, are great, by thy 
power thou hast stretched out heaven and earth. 

VIII, 42, 1. dstabhnat dy&m dsurah visvd-vedak ámimita 
varimázam pzzthivyàZ, a asidat vísvà bhüvanáni sam-ra¢ 
vísvá ft táni váruzasya vratáni. 

The wise spirit established the sky, and made the width 
of the earth, as king he approached all beings,—all these 
| are the works of Varuza. 
| VI, 14, 3. türvanta% dásyum âyáva% vrataí% sfkshantaZ 
avratám. 
| Men fight the fiend, trying to overcome by their deeds 

him who performs no sacrifices ; or, the lawless enemy. 
Lastly, vratá comes to mean sway, power, or work, and 
the expression vraté tava signifies, at thy command, under í 
thy auspices : 
I, 24, 15. átha vayám Aditya vraté táva ánâgasa% áditaye 
syáma. 
x ' Then, O Aditya, under thy auspices may we be guiltless 
i before Aditi. 
VI, 54, 9. ptishan tava vraté vayám ná rishyema kada 
kaná. 
O Püshan, may we never fail under thy protection. 
| X, 36, 13. yé savitú% satyá-savasya vísve mitrásya vraté 
| váruzasya dev&/. 
| All the gods who are in the power of Savitar, Mitra, and 
| Varuza. 
J 


= 
T 


V, 83, 5. yásya vraté prithivi námnamiti yásya vraté 
saphá-vat gárbhuriti, yásya vraté óshadhi/ visvá-rüpàZ sá% 
na% parganya mahi sárma yakkha. 
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At whose bidding the earth bows down, at whose bidding 
hoofed animals run about, at whose bidding the plants 
assume all shapes, mayest thou, O Parganya, yield us great 


protection! 

Note 3. Datra, 
and that meaning is certainly 
passages where it occurs : 

IX, 97, 55. asi bhága/ ási datrasya data. 

Thou art Bhaga, thou art the giver of the gift. 

In other passages, too, particularly in those where the 
verb dà or some similar verb occurs in the same verse, it 
can hardly be doubted that the poet took dátrá, like dátra 
or dáttra, in the sense of gift, bounty, largess: 

I, 116, 6. yam asvina dadáthu% svetám ásvam— tát vim 
dâtrám mahi kirtényam bhût. 

The white horse, O Asvins, which you gave, that your 
gift was great and to be praised. 

I, 185, 3. anehá% dátrám ádite% anarvám huvé. 

I call for the unrivalled, the uninjured bounty of Aditi. 

VII, 56, 21. ma va% dáàtrát maruta% ni% arama. 

May we not fall away from your bounty, O Maruts! 

III, 54, 16. yuvám hí stháZ rayi-dau nak rayizam dátrám 
rakshethe. 

For you, Násatyas, are our givers of riches, you protect 
the gift. 

VI, 20, 7. vigisvane dátrám dásüshe daz. 

To Rigisvan, the giver, thou givest the gift. 

VIII, 43, 33. tat te sahasva imahe dátrám yát na upa- 
dásyati, tvát agne varyam vásu. 

We ask thee, strong hero, for the gift which does not 
perish ; we ask from thee the precious wealth. 

X, 69, 4. datrdm rakshasva yát idám te asmé (iti). 

Protect this gift of thine which thou hast given to us. 

VIII, 44, 18. isishe varyasya hi dátrásya agne svã%-pati%. 

For thou, O Agni, lord of heaven, art the master of the 
precious gift. Cf. IV, 38, 1. 

Professor Roth considers that dátrá is derived ratber from. 
da, to divide, and that it means share, lot, possession. But 
there is not a single passage where the meaning of gift or 


if derived from dá, would mean gift, 
the most applicable in some 
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bounty does not answer all purposes. In VI A 
va% dátrát maruta% ní% ee eae best ee 8 
‘let us not fall away from your bounty; and in our Gn 
passage the same meaning should be assigned to dátrá. 
The idea of dátrá, bounty, is by no means incompatible 
with vratá, realm, dominion, sway, if we consider that the 
sphere within which the bounty of a king or a god is 
exercised and accepted, is in one sense his realm. What 
the poet therefore says in our passage is simply this, that. 
the bounty of the Maruts extends as far as the realm of 
Aditi, i.e. is endless, or extends everywhere, Aditi being in 
its original conception the deity of the unbounded world 
beyond, the earliest attempt at expressing the Infinite. 

As to dátra occurring once with the accent on the first 
syllable in the sense of sickle, see M. M.,‘ Über eine Stelle 
in Yáska's Commentar zum Naighazzuka, Zeitschrift der 
Deutschen Morgenlündischen Gesellschaft, 1853, vol. vii, 
P. 375. 

VIII, 78, 10. táva ít indra ahám á-sásá háste dátram kaná 
& dade. 

Trusting in thee alone, O Indra, I take the sickle in my 
hand. 

This datra, sickle, is derived from do, to cut. 


Aditi, the Infinite. 


Note 4. Aditi, an ancient god or goddess, is in reality 
the earliest name invented to express the Infinite; not the 
Infinite as the result of a long process of abstract reasoning, 
but the visible Infinite, visible, as it were, to the naked eye, 
the endless expanse beyond the earth, beyond the clouds, 
beyond the sky. That was called ‘A-diti, the un-bound,’ 
the un-bounded ; one might almost say, but for fear of. 
misunderstandings, the Absolute, for it is derived from 
diti, bond, and the negative particle, and meant therefore 
originally what is free from bonds of any kind, whether of 
space or time, free from physical weakness, free from moral 
guilt. Such a conception became of necessity a being, a 
person, a god. To us such a name and such a conception 
seem decidedly modern, and to find in the Veda Aditi, the 
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Infinite, as the mother of the principal gods, is certainly, 


at first sight, startling. But the fact is that the thoughts 
of primitive humanity. were not only different from our 
thoughts, but different also from what we think their 
thoughts ought to have been. The poets of the Veda 
indulged freely in theogonic speculations, without being 
frightened by any contradictions. They knew of Indra as 
the greatest of gods, they knew of Agni as the god of gods, 
they knew of Varuza as the ruler of all, but they were by 
no means startled at the idea that their Indra had a mother, 
or that their Agni was born like a babe from the friction of 
two fire-sticks, or that Varuza and his brother Mitra were 
nursed in the lap of Aditi. Some poet would take hold of 
the idea of an unbounded power, of Aditi, originally without 
any reference to other gods. Very soon these ideas met, 
and, without any misgivings, either the gods were made 
subordinate to, and represented as the sons of Aditi, or where 
Indra was to be praised as supreme, Aditi was represented 
as doing him homage. 

VIII, 12, 14. utd sva-rage áditiZ stómam índráya giganat. 

And Aditi produced a hymn for Indra, the king. 

Here Professor Roth takes Aditi as-an epithet of Agni, 
not as the name of the goddess Aditi, while Dr. Muir rightly 
takes it in the latter sense, and likewise retains stómam in- 
stead of sómam, as printed by Professor Aufrecht. Cf. 
VII, 38, 4. ; 

The idea of the Infinite, as I have tried to show else- 
where, was most powerfully impressed on the awakening 
mind, or, as we now say, was revealed, by the East*, ‘It 
is impossible to enter fully into all the thoughts and feelings 
that passed through the minds of the early poets when they 
formed names for that far, far East from whence even the 
early dawn, the sun, the day, their own life, seemed to 
spring. A new life flashed up every morning before their 
eyes, and the fresh breezes of the dawn reached them like 
greetings from the distant lands beyond the mountains, 
beyond the clouds, beyond the dawn, beyond “ the immortal 


® Lectures on the Science of Language, Second Series, p. 499. 
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D .| sea which brought us hither.” The dawn seemed to them 


*.; while those gates were open, their eyes and their mind 
strove in their childish way to pierce beyond the limits 
of this finite world. That silent aspect awakened in the f 
human mind the conception of the Infinite, the Immortal, 
the Divine?  Aditi'is a name for that distant East, but . 

| Aditi is more than the dawn. Aditi is beyond the dawn, 

and in one place (I, 113, 19) the dawa is called ‘the face of 

| Aditi, áditer ánikam. Thus we read: 

| V, 62, 8. hírazya-rüpam ushásaA ví-ushzau áya%-sthůzam 

(t a üt-ità süryasya, & rohatha% varuza mitra gártam áta% 

| kakshâthe (iti) áditim ditim Za. 

Mitra and Varuza, you mount your chariot, which is 
golden, when the dawn bursts forth, and has iron poles at 
the setting of the sun: from thence you see Aditi and Diti, 
i.e. what is yonder and what is here. 
| If we keep this original conception of Aditi clearly before 
our mind, the various forms which Aditi assumes, even in 
; the hymns of the Veda, will not seem incoherent. Aditi is 
not a prominent deity in the Veda, she is celebrated rather 
in her sons, the Ádityas, than in her own person. While 
there are so many hymns addressed to Ushas, the dawn, 
or Indra, or Agni, or Savitar, there is but one hymn, X, 72, 
which from our point of view, though not from that of Indian 
theologians, might be called a hymn to Aditi. Nevertheless 
Aditi is a familiar name; a name of the past, whether in 
time or in thought only, and a name that lives on in the 
name of the Adityas, the sons of Aditi, including the prin- 
cipal deities of the Veda. 


ax j to open golden gates for the sun to pass in triumph, and 
| A r j 

| 

| 


Aditi and the Adityas. 
Thus we read : td 
I, 107, 2. úpa nak dev&Z ávasà 4 gamantu ángirasám 
süma-bhi£ stûyámânâ%, indra% indriyaí% marúta% marut- 
bhi% ádityaíZ na% aditiZ sárma yasat. : 
May the gods come to us with their help, praised by the 
songs of the Angiras,—Indra with his powers,the Maruts with 


the storms, may Aditi with the Adityas give us protection! 
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X, 66, 3. indra% vásu-bhi% pari patu na% gáyam Adityath 
nah ditis sárma yakkhatu, rudrá% rudrébhiz deváZ mrila- 
yati na% tváshzà na% gnãbhi% suvitáya ginvatu. " 

May Indra with the Vasus watch our house, may Aditi 
with the Adityas give us protection, may the divine Rudra 
with the Rudras have mercy upon us, may Tvashzar with 
the mothers bring us to happiness! 

III, 54, 20. ádityaí4 na% áditiZ srinotu yakkhantu nak 
marüta£ sárma bhadram. 

May Aditi with the Adityas hear us, may the Maruts 
give us good protection! 

In another passage Varuza takes the place of Aditi as 
the leader of the Adityas: 

VII, 35,6. sám na% indra% vásu-bhi& deváZ astu sám 
Adityébhiz varuvah su-sdmsahk, sám na% rudráZ rudrébhiZ 
galashahk sám na% tvásh/à gnâbhi% ihá srizotu. 

May Indra bless us, the god with the Vasus! May Varuza, 
the gloríous, bless us with the Ádityas! May the relieving 
Rudra with the Rudras bless us! May Tvash/ar with the 
mothers kindly hear us here! 


Even in passages where the poet seems to profess an 
exclusive worship of Aditi, as in 


V, 69,3. prátáZ devim áditim gohavimi madhyándine 
ut-ita süryasya, 

Iinvoke the divine Aditi early in the morning, at noon, 
and at the setting of the sun, 

Mitra and Varuza, her principal sons, are mentioned imme- 
diately after, and implored, like her, to bestow blessings on 
their worshipper. 

Her exclusive worship appears once, in VIII, I9, 14. 

very frequent expression is that of Aditya aditiz 
without any copula, to signify the Adityas and Aditi: 

IV, 25, 3. ká% devinam áva% adyá vrinite ká% áditydn 
áditim gyótiZ ize. 

Who does choose now the protection of the gods? Who 
asks the Adityas, Aditi, for their light? 

VI, 51, 5. vísve Adityak adite sa-gzóshá£ asmábhyam 
sartha bahulám ví yanta. 
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V All ye Adityas, Aditi together, grant to us your manifold 
protection! 
X, 39, Ir. ná tám rágánau adite kúta% kaná ná ámha% 
asnoti duZ-itám náki% bhayám. 
O ye two kings (the Asvins), Aditi, no evil reaches him 
from anywhere, no misfortune, no fear (whom you protect). 
Cf. VII, 66, 6. 
X, 63, 5. tan & vivása námasá suvzzktí-bhi; mahá% Adityán 
áditim svastáye. 
A I cherish them with worship and with hymns, the great 
A ` Adityas, Aditi, for happiness’ sake. 
j X, 63, 17. eva platé% sinus avivridhat va% vísve âdityâ% 
adite manishf. 
The wise son of Plati magnified you, all ye Adityas, Aditi! 
X, 65,9. pargányávátá vrzshabh& purishiva indravayd (fti) 
váruzaZ mitrá% aryama, deván ádityán áditim havámahe yé 
| pârthivâsa% divyásaZ ap-sü yé. 
| There are Parganya and Váta, the powerful, the givers of 
rain, Indra and Váyu, Varuza, Mitra, Aryaman, we call the 
divine Adityas, Aditi, those who dwell on the earth, in 
| heaven, in the waters. i 
| We may not be justified in saying that there ever was a 
period in the history of the religious thought of India, 
a period preceding the worship of the Adityas, when Aditi, 
the Infinite, was worshipped, though to the sage who first 
" coined this name, it expressed, no doubt, for a time the 
P principal, if not the only object of his faith and worship. 


Aditi and Daksha. 


Soon, however, the same mental process which led on 
later speculators from the earth to the elephant, and from. 
the elephant to the tortoise, led the Vedic poets beyond 
Aditi, the Infinite. There was something beyond that" 
Infinite which for a time they had grasped by the name 
of Aditi, and this, whether intentionally or by a mee 
accident of language, they called daksha, literally power | 
or the powerful. All this, no doubt, sounds strikingly. 
modern, yet, though the passages in which this daksha 
is m@GfidneebliaRerfew daunmmahercdishouldider venture to 
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say that they are necessarily modern, even if by modern we 
mean only later than 1ooo B.C. Nothing can bring the 
Il perplexity of the ancient mind, if once drawn into this vortex 
n of speculation, more clearly before us than if we read : 

X, 72, 4-5. ádite& dáksha agáyata dakshat tw (iti) 
| áditiZ. pári; —áditi4 hí áranish/a dáksha ya duhita tava, tam 
devi ánu agáyanta bhadra/ amz/ta-bandhava/. 

li Daksha was born of Aditi, and Aditi from Daksha. For 
Aditi was born, O Daksha, she who is thy daughter; after her 
the gods were born, the blessed, who share in immortality. 

Or, in more mythological language : 

il * X, 64, 5. dákshasya và adite gánmani vraté rágánà mitra- 
| váruzâ & vivásasi. 

Or thou, O Aditi, nursest in the birthplace of Daksha the 
two kings, Mitra and Varuza. 

Nay, even this does not suffice. There is something again 
beyond Aditi and Daksha, and one poet says: 

X, 5,7. ásat ka sát ka paramé vi-oman dákshasya gánman 
T áditeZ upá-sthe. 

i| Not-being and Being are in the highest heaven, in the 
| birthplace of Daksha, in the lap of Aditi. 
1i At last something like a theogony, though full of contra- 
1 dictions, was imagined, and in the same hymn from which 
fl we have already quoted, the poet says: 

X,72,1—4. devånâm nú vayám gina prá vokAma vipanyaya, 
ukthéshu sasyámáneshu yá% (yát?) pásyát ut-tare yugé. 1. 
n brahmavah páti£ etd sám karmáraZ-iva adhamat, devanam 
/ pürvyé yugé ásata/ sát agáyata. 2. 

devánám yugé prathamé ásata/ sát agáyata, tat 4sàZ anu 
| agáyanta tat uttáná-pada/ pari. 3. 

li bhüZ gage uttáná-padaz bhuvá% &54/ agáyanta, áditeZ 
dákshaZ agáyata, dákshát tun (fti) áditi% pári. . 4. 

1. Let us now with praise proclaim the births of the 
gods, that a man may see them in a future age, whenever 
these hymns are sung. 


2. Brahmavaspati* blew them together like a smith (with 
c REI UTENTE eM ND MM 
a Bráhmaraspáti, literally the lord of prayer, or the lord of the 


sacrifice, sometimes a representativ j i 
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P his bellows); in a former age of th i 
| from ee j Eu i 
p 3. In the first age of the gods, Being was born from 
| Not-being, after it were born the Regions (space), from them 
Uttánapada ; 

4. From Uttanapad the Earth was born, the Regions E 
were born from the Earth. Daksha was born of Aditi, and |... 
Aditi from Daksha. ers 

The ideas of Being and Not-being (rò dv and «à ph öv 
| are familiar to the Hindus from a very early time in their 
intellectual growth, and they can only have been the result 
UT of abstract speculation. Therefore dáksha, too, in the 
| sense of power or potentia, may have been a metaphysical 
conception. But it may also have been suggested by a 

| mere accident of language, a never-failing source of ancient 

| thoughts. The name dáksha-pitaraZ, an epithet of the gods, 
| has generally been translated by ‘those who have Daksha 

for their father) But it may have been used originally in 
| a very different sense. Professor Roth ħas, I think, con- 

l vincingly proved that this epithet dáksha-pitar, as given to 

| certain gods, does not mean, the gods who have Daksha 

| for their father, but that it had originally the simpler 
| meaning of fathers of strength, or, as he translates it, 
| ‘preserving, possessing, granting faculties a” This is par- 

! ticularly clear in one passage : 

Ay III, 27,9. bhütünàm gárbham å dadhe, dakshasya pitáram. 
N I place Agni, the source of all beings, the father of 
| 
| 


g was born | 


strength ..... 


by no means identical with him (see VII, 41, 1); sometimes per- 
forming the deeds of Indra, but again by no means identical with 
him (see II, 23, 18. índreza yugá—níA apám aubgah arnavám ; p 
VIII, 96,15). In Il, 26, 3, he is called father of the gods (devanam 
pitáram) ; in II, 23, 2, the creator of all beings (visvesham ganità ). 

a The accent in this case cannot help us in determining whether 
dáksha-pitar means having Daksha for their father (Aorpomárop), or 
father of strength. In the first case dáksha would rightly retain 
its accent (dáksha-pitar) as a Bahuvrihi ; in the second, the analogy 


of such Tatpurusha compounds as gribá-pati (Pan. VI, 2, 18) 
frvapadaprakzztisvaratvam. 
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After this we can hardly hesitate how to translate the 
next verse: e. 5 

VI, 50, 2. su-gyótisha—dáksha-pitn—devàn. 

The resplendent gods, the fathers of strength. 

It may seem more doubtful, when we come to gods like 
Mitra and Varuza, whom we are so much accustomed to 
regard as Adityas, or sons of Aditi, and who therefore, 
according to the theogony mentioned before, would have 
the best claim to the name of sons of Daksha; yet here, 


too, the original and simple meaning is preferable; nay, it: 


is most likely that from passages like this, the later ex- 
planation, which makes Mitra and Varuza the sons of 
Daksha, may have sprung. : 

VII, 66, 2. ya—su-daksha daksha-pitara. 

Mitra and Varuza, who are of good strength, the fathers 
of strength. 

Lastly, even men may claim this name; for, unless we 
change the accent, we must translate: 

VIII, 63, 10. avasyávaZ yushmabhiz dáksha-pitaraZ. 

We suppliants, being, through your aid, fathers of 
strength. 

But whatever view we take, whether we take dáksha in 
the sense of power, as a personification of a philosophical 
conception, or as the result of a mythological misunder- 
standing occasioned by the name of dáksha-pitar, the fact 
remains that in certain hymns of the Rig-veda (VIII, 25, 5) 
Dáksha, like Áditi, has become a divine person, and has 


retained his place as one of the Ádityas to the very latest 
time of Purázic tradition. 


Aditi in her Cosmic Character. 


But to return to Aditi. Let us look upon her as the 
Infinite personified, and most passages, even those where 
she is presented as a subordinate deity, will become 
intelligible. 

Aditi, in her cosmic character, is the Beyond, the un- 
bounded realm beyond earth, sky, and heaven, and origin- 
ally she was distinct from the sky, the earth, and the mn 


Aditi is mentioned i : i 
CC-0. In EE Zante Eide of heaven indigeant, which 
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shows that, though in more general language she may be 
identified with heaven and earth in their unlimited character, 
her original conception was different. This we see in pas- 
sages where different deities or powers are invoked together, 
particularly if they are invoked together in the same verse, 
and where Aditi holds a separate place by the side of heaven 
| and earth: i 

| I, 94, 16 (final). tát nak mitrá% váruza£ mamahantâm 
| Aditiz sindhu% prithivi utá dyaú%. 

: May Mitra and Varuza grant us this, may Aditi, Sindhu 
ENT (sea), the Earth, and the Sky! 

In other passages, too, where Aditi has assumed a more 
personal character, she still holds her own by the side of 
heaven and earth ; cf. IX, 97, 58 (final): 

I, 191, 6. dyaü va% pit& prithivi mata sóma% bhrata 
aditiz svásá. 

The Sky is your father, the Earth your mother, Soma 
your brother, Aditi your sister. 

VIII, ror, 15. mát& rudrázám duhitá vásünám svásá 
ádity&ánám amz/tasya n&bhiZ, prá nú vokam £ikitüshe ganaya 
ma gám ánágám áditim vadhishza. 

The mother of the Rudras, the daughter of the Vasus, 
the sister of the Ádityas, the source of immortality, I tell 
it forth to the man of understanding, may he not offend the 
cow, the guiltless Aditi! Cf.I, 153, 3; IX, 96, 15; Vagasan. 
Samhita XIII, 49. 

VI, 51, 5. dyaŭ% pltar (iti) pr/thivi mäta% ádhruk ágne 
bhrâta% vasavak mríláta nal, visve âdityâ% adite sa-góshàZ 
asmábhyam sárma bahulám vi yanta. 

Sky, father, Earth, kind mother, Fire, brother, bright 
gods, have mercy upon us! All Adityas (and) Aditi 
together, grant us your manifold protection! 

X, 63, 10. su-trámázam pzzthivim dyam anehásam Su 
sármázam áditim su-pránitim, daívim návam su-aritram 
ánágasam dsravantim 4 ruhema svastáye. ; 

Let us for welfare step into the divine boat, with good 
oars, faultless and leakless—the well-protecting Earth, the 
peerless Sky, the sheltering, well-guiding Aditi! 

X, 6069. 4n Páilitiámdyâgâpratkánórí&ðection, Haridwar 
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Aditi, and Heaven and Earth. 2 

"Where two or more verses come together, the fact that 
Aditi is mentioned by the side of Heaven and Earth may 
seem less convincing, because in these Nivids or long strings 
of invocations different names or representatives of one and 
the same power are not unfrequently put together. For 
instance, ; : 

X, 36, 1-3. ushásándktà "brzhatt (fti) su-pésasà dyava- 
ksh¥ma váruva% mitrá& aryama, indram huve marüta/ 
párvatán apá% Adityan dyavaprithivi (fti) apá% svar (tti 
svå%). 1. Á T 

dyaü ka na% prithivi ka pra-ketasd ritávari (ity ritá- He 2 
vari) rakshatâm áhasa% rishá%, må duA-vidátrá ní%-riti% 
na% isata tát devånâm áva% adyá vrinimahe. 2. 

visvasmát na% áditi% patu ámhasa% mata mitrásya váru- 
nasya reváta% sví%-vat gyóti% avríkám nasimahi. 3. 

1. There are the grand and beautiful Morning and Night, 

Heaven and Earth, Varuza, Mitra, Aryaman; I call Indra, 
the Maruts, the Waters, the Adityas, Heaven and Earth, 
the Waters, the Heaven. 

2. May Heaven and Earth, the provident, the righteous, 
preserve us from sin and mischief! May the malevolent 
Nirviti not rule over us! This blessing of the gods we 
ask for to-day. 

4. May Aditi protect us from all sin, the mother of 
Mitra and of the rich Varuza! May we obtain heavenly 


light without enemies! This blessing of the gods we ask a> 
for to-day. Rd 


Here we cannot but admit that Dy&vákshámá, heaven and 
earth, is meant for the same divine couple as Dyavaprithivi, 
heaven and earth, although under slightly differing names 
they are invoked separately. The waters are invoked twice 
in the same verse and under the same name; nor is there 
any indication that, as in other passages, the waters of 
the sky are meant as distinct from the waters of the sea. 
Nevertheless even here, Aditi, who in the third verse is i 
called distinctly the mother of Mitra and Varuza, cannot j 
well have been meant: fot the same deity as Heaven and ES R 


Earth, mentioned in thè second verse; and the author of \ 
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these two verses; while asking the same blessing from both, 


must have been aware of the original independent E adc 
of Aditi. 


Aditi as Mother. 


In this character of a deity of the far East, of an Orient 
in the true sense of the word, Aditi was naturally thought 
of as the mother of certain gods, particularly of those that 
were connected with the daily rising and setting of the sun. 
If it was asked whence comes ‘the dawn, or the: sun, or 
whence come day and night, or Mitra and Varuna, or any of 
the bright, solar, eastern deities, the natural answer was that 
they come from the Orient, that they are the sons of Aditi, 
Thus we read in 

IX, 74, 3. urvi gávyüti£ áditeZ zitám yaté. 

Wide is the space for him who goes on the right path 
of Aditi. 

In VIII, 25, 3, we are told that Aditi bore Mitra and 
Varuza, and these in verse 5 are called the sons of Daksha 
(power) and the grandsons of Savas, which again means 
might : nápátáà savasaz mahá/ sünt (iti) dákshasya su-krátà 
(íti). In X, 36, 3, Aditi is called the mother of Mitra and 
Varuza; likewise in X, 132, 6; see also VI, 67, 4. In 
VIII, 47, 9, Aditi is called the mother of Mitra, Aryaman, 
Varuza, who in VII, 60, 5 are called her sons. In X, 11,1, 
Varuza is called yahváZ áditeA, the son of Aditi (cf. VIII, 


19, 12); in VII, 41, 2, Bhaga is mentioned as her son. In’ 


X, 72, 8, we hear of eight sons of Aditi, but it is added that 
She approached the gods with seven sons only, and that 
the eighth (mártázzá, addled egg) was thrown away : ashzaü 


putrásaZz áditeZ yé gátàZ tanvàZ pári, devín úpa pra ait 


Saptá-bhi£ para mártázgám ásyat. 

In X, 63, 2, the gods in general are represented as born 
from Aditi, the waters, and the earth: yé stha gå catah áditeZ 
at-bhyá% pári yé prithivyas té me ihá sruta havam. 

You who are born of Aditi, from the water, yonm who are 
born of the earth, hear ye all my call! 

The number seven, with regard fo the Bose occurs 
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IX, 114, 3. saptá disa% náná-süryà£ saptá hótáraZ t 
ritvigah, devi Adityak yé saptá tébhi£ soma abhi raksha 
nak. 


There are seven regions with their different suns, there 
are seven Hotars as priests, those who are the seven gods, | 
the Ádityas, with them, O Soma, protect us! | 


The Seven Adityas. 


This number of seven Adityas requires an explanation. 
To say that seven is a solemn or sacred number is to say 
very little, for however solemn or sacred that number may ie à 
be elsewhere, it is not more sacred than any other number f 
in the Veda. The often-mentioned seven rivers have a real 
geographical foundation, like the seven hills of Rome. The 
seven flames or treasures of Agni (V, 1, 5) and of Soma and 
Rudra (VI, 74, 1), the seven paridhis or logs at certain 
sacrifices (X, 90, 15), the seven Harits or horses of the sun, i 
the seven Hotar priests (III, 7, 7; 10, 4), the seven cities f 
of the enemy destroyed by Indra (I, 63, 7) and even 
the seven Azshis (X, 82, 2; 109, 4), all these do not prove 
that the number of seven was more sacred than the number 
of one or three or five or ten used in the Veda in a very 
| similar way. With regard to the seven Adityas, however, 
| we are still able to see that their number of seven or 

eight had something to do with solar movements. If their 

number had always been eight, we should feel inclined to 

trace the number of the Ádityas back to the eight regions, P 

or the eight cardinal points of the heaven. Thus we read : 

I, 35, 8. ashzaü vi akhyat kakübhaZ przthivyaz. 
| The god Savitar lighted up the eight points of the earth 
(not the eight hills). 
But we have seen already that though the number of 
| Adityas was originally supposed to have been eight, it was 
| reduced to seven, and this could hardly be said in any 
| sense of the eight points of the compass. Cf. Taitt. Âr. 
i - p6 
l As we cannot think in ancient India of the seven planets, - 
I can only suggest the seven days or tithis of the four E 


parvans of the lunar month-as a possible prototype of the 
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Á dityas. This might even explain the destruction of the 
eighth Aditya, considering that the eighth day of each 
parvan, owing to its uncertainty, might be represented as 
exposed to decay and destruction. This would explain 
such passages as, 

IV, 7, 5. yágishzZam saptá dh&ma-bhi. 

Agni, most worthy of sacrifice in the seven stations. 

IX, 102, 2. yagfiásya saptá dh&ma-bhiZ. 

In the seven stations of the sacrifice. 

The seven threads of the sacrifice may have the same 
origin : 

II, 5, 2. 4 yásmin saptá rasmáya/ tatá4 yagñásya netári, 
manushvát daivyam ashzamám. 

In whom, as the leader of the sacrifice, the seven threads 
are stretched out,—the eighth divine being is manlike (è). 

The sacrifice itself is called, X, 124, 1, saptá-tantu, having 
seven threads. ; 

X, 122, 3. saptá dhámáni pari-yán ámartyaZ. 

Agni, the immortal, who goes round the seven stations. 

X, 8, 4. usháZ-ushaZ hi vaso (iti) ágram éshi tvám yamá- 
yo% abhavaZ vi-bhava, zit&ya saptá dadhishe padáni ganáyan 


. mitrám tanvé svayai. 


For thou, Vasu (Agni), comest first every morning, thou 
art the illuminator of the twins (day and night) Thou 
holdest the seven places for the sacrifice, creating Mitra (the 
sun) for thy own body. 

X, 5, 6. saptá maryddak kaváya/ tatakshuZ tásàm ékám 
ít abhi azzhuráZ gat. 

The sages established the seven divisions, but mischief 
befell one of them. 

I, 22, 16. áta% devas avantu nak yáta% víshzuZ vi-Fakramé 
pzzthivy&Z saptá dháma-bhiZ. ; 

May the gods protect us from whence Vishzu strode 
forth, by the seven stations of the earth! A 

Even the names of the seven or eight Adityas are not 
definitely known, at least not from the hymns of the Nes 
veda. In II, 27, 1, we have a list of six names: Mitra, 
Aryamán, Bhága, Váruza, Dáksha, Amsah. These with 


Aditi would give us seven. In VI, 50, 1, we have Aditi, 
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Varuna, Mitra, Agni, Aryaman, Savitár, and Bhaga. In 
I, 89, 3, Bhaga, Mitra, Aditi, Daksha, Aryaman, Varuza, 


| Sóma, Asvina, and Sárasvati are invoked together with an 


old invocation, pirvay4 ni-vida. In the Taittiriya-aravyaka, 
| I, 13, 3, we find the following list: 1. Mitra, 2. Varuna, 
i 3. Dhatar, 4. Aryaman, 5. Amsa, 6. Bhaga, 7 Indra, 
| 8. Vivasvat, but there, too, the eighth son 1s said to be 
Mártázda, or, according to the commentator, Aditya. 
| The character of Aditi as the mother of certain gods is 
| also indicated by some of her epithets, such as raga-putra, 
\ having kings for her sons ; su-putra, having good sons; 
i ugra-putra, having terrible sons: 
i Il, 27, 7. pipartu na% áditir rüga-putrá ati dvéshamsi 
N aryamá su-gébhi%, brzhát mitrásya varuvasya sárma úpa 
syâma puru-vira/ árishzà/r. 

May Aditi with her royal sons, may Aryaman carry us 
on easy roads across the hatreds; may we with many sons 
and without hurt obtain the great protection of Mitra and 
Varuza ! 

III, 4, 11. barhi# na% âstâm áditi% su-putrá. 

May Aditi with her excellent sons sit on our sacred pile ! 

VIII, 67, 11. párshi dîné gabhiré & ugra-putre gíghà;- 
sata, mákiZ tokásya na% rishat. 

i} Protect us, O goddess with terrible sons, from the enemy 
in shallow or deep water, and no one will hurt our off- 


spring ! 


Aditi identified with other Deities. 


Aditi, however, for the very reason that she was origin- 
ally intended for the Infinite, for something beyond the 
visible world, was liable to be identified with a number of 
finite deities which might all be represented as resting on 
Aditi, as participating in Aditi, as being Aditi. Thus we 
Hd read : 

n I, 89,10 (final). AditiZ dyau áditi% antáriksham áditiZ 
| mata sá% piti sá% putráZ, vísve devah dditiz páka gánâ% 
ij áditi% gatam áditi% gáni-tvam. 

Aditi is the heaven, Aditi the sky, Aditi the mother, the 
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father, the son. All the gods are Aditi, the fiv 
past is Aditi, Aditi is the future, 

But although Aditi may thus be said to be everything 
heaven, sky, and all the gods, no passage occurs, in the 
Rig-veda at least, where the special meaning of heaven or 
earth is expressed by Aditi. In X, 63, 3, where Aditi 
seems to mean sky, we shall see that it ought to be taken 
as a masculine, either in the sense of Aditya, or as an 
epithet, unbounded, immortal. In I, 72, 9, we ought probably 
to read przzthvi and. pronounce przthuvi, and translate ‘the 
wide Aditi, the mother with her sons;’ and not, as Benfey 
does, ‘the Earth, the eternal mother.’ 

It is more difficult to determine whether in one passage 
Aditi has not been used in the sense of life after life, or as 
the name of the place whither people went after death, or 
of the deity presiding over that place. In a well-known 
hymn, supposed to have:been uttered by SunaZsepa when 
on the point of being sacrificed by his own father, the 
following verse occurs: 

I, 24, 1. ká% na% mahyaf áditaye púna% dat, pitáram ha 
driséyam mátáram £a. 

Who will give us back to the great Aditi, that I may see 
father and mother? 


€ clans, the 


As the supposed utterer of this hymn is still among the 


living, Aditi can hardly be taken in the sense of earth, nor 
would the wish to see father and mother be intelligible in 
the mouth of one who is going to be sacrificed by his own 
father. If we discard the story of Suna/sepa, and take the 
hymn as uttered by any poet who craves for the protection 
of the gods in the presence of danger and death, then we 
may choose between the two meanings of earth or liberty, 
and translate, either, Who will give us back to the great 
earth? or, Who will restore us to the great Aditi, the 
goddess of freedom? 


Aditi and Diti. 
There is one other passage which might receive light if 
We could take Aditi in the sense of Hades, but I give this 


translation as a mere guess: 
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IV, 2, 11. ráyé ka na% su-apatydya deva dítim ka 1üsva 


áditim urushya. : ; E 
5 That we may enjoy our wealth and healthy offspring, give i 
us this life on earth, keep off the life to come ! Cf. I, 152, 6. E 


It should be borne in mind that Diti occurs in the Rig- 
veda thrice only, and in one passage it should, I believe, be 
changed into Aditi. This passage occurs in VII, 15, 12. 
tvám agne virá-vat yása% devah ka savit& bhágaZ, díti% £a 
dati viryam. Here the name of Diti is so unusual, and 4 
that of Aditi, on the contrary, so natural, that I have little i 
doubt that the poet had put the name of Aditi; and that y 
later reciters, not aware of the occasional license of putting E a 
two short syllables instead of one, changed it into Aditi. H 
If we remove this passage, then Diti, in the Rig-veda at 
least, occurs twice only, and each time together or in con- 
trast with Aditi; cf. V, 62, 8, page 243. I have no doubt, ( 
therefore, that Professor Roth is right when he says that | 
Diti is a being without any definite conception, a mere 
reflex of Aditi. We can clearly watch her first emergence r 
into existence through what is hardly more than a play of | 
words, whereas in the epic and Purázic literature this Diti 
(like the Suras) has grown into a definite person, one of the 
daughters of Daksha, the wife of Kasyapa, the mother of | 
the enemies of the gods, the Daityas. Such is the growth 
of legend, mythology and religion ! 


Aditi in her Moral Character. M 


Besides the cosmical character of Aditi, which we have 
hitherto examined, this goddess has also assumed a very | 
prominent moral character. Aditi, like Varuza, delivers | 
from sin. Why this should be so, we can still understand 
if we watch the transition which led from a purely cosmical 
to a moral conception of Aditi. Sin inthe Veda is frequently .. | 
conceived as a bond or a chain from which the repentant | 
sinner wishes to be freed : 

VII, 86, 5. áva drugdháni pítryà sriga na% áva ya vayám 
kakrimá tantibhiZ, áva rágan pasu-tz/pam ná táyüm srigá 
vatsám nå dámnaZ vásishzZam. dl 

Absolve us from the sins of our fathers, and from those E 
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which we have committed with our own bodies. Release 
VasishZ/a, O king, like a thief who has feasted on stolen 
cattle; release him like a calf from the rope ?. 

VIII, 67, 14. té na% âsná% vzfkàzám ádityásaz mumóZata 
stenám baddhdm-iva adite. 

O Adityas, deliver us from the mouth of the wolves, like 
a bound thief, O Aditi! Cf. VIII, 67, 18. 

SunaZsepa, who, as we saw before, wishes to be restored 
to the great Aditi, is represented as bound (dita) by ropes, 
and in V, 2, 7, we read : 

sünaZ-sépam Ait ní-ditam sahásrát yüpát amuZZaZ ása- 
misha hi sá%, evá asmát agne ví mumugdhi p&sán hótar (íti) 
Řkikitva% ihá tú ni-sádya. 

O Agni, thou hast released the bound Suna%sepa from 
the stake, for he had prayed; thus take from us, too, these 
ropes, O sagacious Hotar, after thou hast settled here. 

Expressions like these, words like dáman, bond, ní-dita, 
bound, naturally suggested á-diti, the un-bound or un- 
bounded, as one of those deities who could best remove 
the bonds of sin or misery. If we once realise this con- 
catenation of thought and language, many passages of the 
Veda that seemed obscure, will become intelligible. 

VII, 51, 1. ádityánàm ávasá nütanena sakshimahi sármazá 
sám-tamena, anágá/Z-tvé aditi-tvé turdsaz imam yagZám 
dadhatu sróshamázáZ. 

May we obtain the new favour of the Ádityas, their best 
protection; may the quick Maruts listen and place this 
sacrifice in guiltlessness and Aditi-hood. 

I have translated the last words literally, in order to 
make their meaning quite clear. Agas has the same 
meaning as the Greek &yos, guilt, abomination; an-dgds- 
tvá, therefore, as applied to a sacrifice or to the man who 
makes it, means guiltlessness, purity. Aditi-tv4, Aditi-hood, 
has a similar meaning, it means freedom from bonds, from 
anything that hinders the proper performance of a religious 
act; it may come to mean perfection or holiness. 


^ See M. M., History of Ancient Sanskrit Literature, 2nd ed., 
P: 541. 
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Aditi having once been conceived as granting this adititvá, 
soon assumed a very definite moral character, and hence the 
following invocations : i 

I, 24, 15. ut ut-tamám varuza pásam asmat áva adhamám 
ví madhyamám srathaya, átha vayám áditya vraté táva 
ánágasa/ áditaye syáma. 

O Varuna, lift the highest rope, draw off the lowest, 
remove the middle; then, O Áditya, let us be in thy 
| service free of guilt before Aditi. 
| V, 82, 6. ánâgasa% áditaye devásya savitü£ savé, visva 
vAmani dhimahi. 

May we, guiltless before Aditi, and in the keeping of the 
god Savitar, obtain all goods! Professor Roth here trans- 
lates Aditi by freedom or security. 

I, 162, 22. anagd/-tvam na% áditi£ kzzzotu. 

May Aditi give us sinlessness ! Cf. VII, 51, 1. 

IV, 12, 4. yát kit hí te purusha-tr& yavishz/a ákitti-bhi% 

kakrimá kát Rit ãga%, kridhí sú asmán ádite% ánâgân ví 
énágisi sisratha% vishvak agne. 
i ~ Whatever, O youthful god, we have committed against 
| thee, men as we are, whatever sin through thoughtlessness, 
make us guiltless of Aditi, loosen the sins on all sides, O 
Agni! ; 

VII, 93, 7. sá% agne ena námasá sám-iddha% akkha mitrám 
váruzam índram vokeh, yát sim âga% kakrimá tát sú mza 
tát aryamå áditiZ sisrathantu. 

O Agni, thou who hast been kindled with this adoration, 
i greet Mitra, Varuza, and Indra. Whatever sin we have com- 
I mitted, do thou pardon it! May Aryaman, Aditi loose it! 
| Here the plural sisrathantu should be observed, instead 
f of the dual. 

VIII, 18, 6-7. áditi% na% diva pasúm áditi% náktam ádva- 
yah, áditi% pátu ámhasa% sadá-vridhá. 

utá syd na% diva matí% áditi% ûty & gamat, sà sám-tâti 
máya% karat ápa srídhaZ. 
| S May Aditi by day protect our cattle, may she, who never 
i deceives, protect by night; may she, with steady increase, 
i protect us from evil! 

And may she, the thoughtful Aditi, come with help to 
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J us by day; may she kindly bring happiness to us, and carry 
| away all enemies! Cf. X, 36, 3, page 251. 

| X, 87, 18. & vriskyantâm áditaye du%-évå%. 

May the evil-doers be cut off from Aditi! or literally, 
may they be rooted out before Aditi! ; 

II, 27, 14. ádite mítra váruza utá mia yát va% vayám . 
kakrima kat kit gah, urú asyám ábhayam gyótiz indra m4 
nah dirgháZ abhi nasan támisráZ. 

| Aditi, Mitra, and also Varuna forgive, if we have com- 

| mitted any sin against you. May I obtain the wide and 

M fearless light, O Indra! May not the long darkness 

ky. A reach us! 

| VII, 87, 7. yá% mrilayati kakrúshe žit åga% vayám syâma 7 
váruze ánâgâ%, ánu vratüni áditez rídhánta% yuyám pata 

| svasti-bhi% sádá nah. 

May we be sinless before Varuza, who is gracious even to 
him who has committed sin, and may we follow the laws of. 
Aditi! Protect us always with your blessings ! I 

Lastly, Aditi, like all other gods, is represented as a giver 
of worldly goods, and implored to bestow them on her 
worshippers, or to protect them by her power: 

I, 43, 2. yáthá na% áditi% kárat pásve nz/-bhyaZ yáthà 
gave, yáthá tokaya rudrlyam. 

That Aditi may bring Rudra's favour to our cattle, our 
men, our cow, our offspring. 

I, 153, 3. pip&ya dhenüZ áditiZ 7zt&ya gáná&ya mitrávaruzá 
Eo» haviZ-dé. : : 

E | Aditi, the cow, gives food to the righteous man, O Mitra 

| and Varuza, who makes offerings to the gods. Cf. VIII, - 
IOI, I5. 

| I, 185, 3. aneháZ dátrám áditeZ anarvám huvé. 


I call for the unrivalled, uninjured gift of Aditi. Here 
Professor Roth again assigns to Aditi the meaning of free- 
dom or security. 
VII, 40, 2. dídeshzu devi áditiz rékzaZ. 
May the divine Aditi assign wealth ! 
X, 100, r. & sarvá-tátim áditim vzzzimahe. 
al X We implore Aditi for health and wealth. 
» I, 94, 15. yásmai tvám su-dravizaZ dádásaZ anágáAZ-tvám 
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adite sarvá-tátà, yam bhadréza sávasà Kodáyási praga-vata 
radhasa té syáma. 

To whom thou, possessor of good treasures, grantest 
guiltlessness, O Aditi, in health and wealth u whom thou 
quickenest with precious strength and with riches in pro- 
geny, may we be they! Cf. II, 40, 6; IV, 25, 5; X, tig 2. 

The principal epithets of Aditi have been mentioned in 
the passages quoted above, and they throw no further light 
on the nature of the goddess. She was called devi, god- 
dess, again and again ; another frequent epithet is anarván, 
uninjured, unscathed. Being invoked to grant light (VII, 82, 
10), she is herself called luminous, gyótishmati, I, 136, 3; 
and svürvati, heavenly. Being the goddess of the infinite 
expanse, she, even with greater right than the dawn, is 
called urti#i, VIII, 67, 12; uruvydkas, V, 46, 6; uruvraga, 
VIII, 67, 12; and possibly prithvi in I, 72, 9. As support- 
ing everything, she is called dhárayátkshiti, supporting the 
earth, I, 136, 3; and visváganyá, VII, 10, 4. To her sons 
‘she owes the names of r&gaputrá, II, 27, 7; suputra, III, 4, 
11; and ugrdputra, VIII, 67, 11: to her wealth that of 
sudravizas, I, 94, 15, though others refer this epithet to 
Agni. There rémains one name pastya, IV, 55, 3; VIII, 
24,5, meaning housewife, which again indicates her character 
as mother of the gods. 


I have thus given all the evidence that can be collected 
from the Rig-veda as throwing light on the character of the 
goddess Aditi, and I have carefully excluded everything 
that rests only on the authority of the Yagur- or Atharva- 


- vedas, or of the Bráhmazas and Arazyakas, because in all 


they give beyond the repetitions from the Rig-veda, they 
seem to me to represent a later phase of thought that ought 
not to be mixed up with the more primitive conceptions of 
the Rig-veda. Not that the Rig-veda is free from what 
seems decidedly modern, or at all events secondary and 
late. But it is well to keep the great collections, as such, 


2 On sarvátáti, salus, see Benfey's excellent remarks in Orient 


und Occident, vol. ii, p. 519. Professor Roth takes aditi here as 
an epithet of Agni, 
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separate, whatever our opinions may be as to-the age of 
their component parts. 

In the Atharva-veda Aditi appears more unintelligible, 
more completely mythological, than in the Rig-veda. We 
read, for instance, Atharva-veda VII, 6, 1: 

‘Aditi is the sky, Aditi is the welkin, Aditi is mother, is : 
father, is son; all the gods are Aditi, and the five clans of 
men; Aditi is what was, Aditi is what will be. 

‘We invoke for our protection the great mother of the 
well-ruling gods, the wife of Rzta, the powerful, never-aging, 
far-spreading, the sheltering, well-guiding Aditi.’ 

In the Taittiriya-árazyaka and similar works the mytho- 
logical confusion becomes greater still. Much valuable mate- | 


rial for an analytical study of Aditi may be found in B. and; 


Rs Dictionary, and in several of Dr. Muir's excellent contri- | 
butions to a knowledge of Vedic theogony and mythology. | 


Aditi as an Adjective. 

But although the foregoing remarks give as complete 
a description of Aditi as can be gathered from the hymns 
of the Rig-veda, a few words have to be added on certain 
passages where the word áditi occurs, and where it clearly 
cannot mean the goddess Aditi, as a feminine, but must be 
taken either as the name of a corresponding masculine 
deity, or as an adjective in the sense of unrestrained, 
independent, free. 

V, 59, 8. mímátu dyaú% áditi% vitáye nah. 

May the boundless Dy (sky) help us to our repast ! 

Here áditi must either be taken in the sense of Aditya, 
or better in its original sense of unbounded, as an adjective 
belonging to Dy, the masculine deity of the sky. 

Dy or the sky is called Aditi or unbounded in another 
passage, X, 63, 3: d ; 

yébhya/ mata mádhu-mat pínvate páyaA piyüsham dyau/ 
áditi ádri-barhá/. i 

The gods to whom their mother yields the sweet milk, 
and the unbounded sky, as firm as a rock, their food. i 

IV, 3, 8. kathá sardhaya marutam ritàya katha siré 
brihaté prikkhyamanah, práti brava% áditaye turáya. 
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How wilt thou tell it to the host of the Maruts, how to 
the bright heaven, when thou art asked? How to the quick 
Aditi? 

Here Aditi cannot be the goddess, partly on account of 
the masculine gender of turaya, partly because she is never 
called quick. Aditi must here be the name of one of the 
Adityas, or it may refer back to süré brzhaté. It can 
hardly be joined, as Professor Roth proposes, with sárdháya 
marütám, owing to the intervening süré brzhaté. 

In several passages áditi, as an epithet, refers to Agni: 

IV, 1, 20 (final). vísveshám áditiZ yagfifyánàm visvesham 
átithi mánusházám. 

He, Agni, the Aditi, or the freest, among all the gods ; 
he the guest among all men. 

The same play on the words áditi and atithi occurs again: 

VII, 9, 3. ámüraZ kavih &diti£ vivasvan su-sawsat mitráZ 
átithi£ sivá% nah, £itrá-bhánu/Z ushásám bhati ágre. 

The wise poet, Aditi, Vivasvat, Mitra with his good com- 
pany, our welcome guest, he (Agni) with brilliant light 
came at the head of the dawns. 

Here, though I admit that several renderings are pos- 
sible, Aditi is meant as a name of Agni, to whom the whole 
hymn is addressed, and who, as usual, is identified with 
other gods, or, at all events, invoked by their names. We 
may translate áditi£ vivásván by ‘the brilliant Aditi,’ or 
‘the unchecked, the brilliant,’ or by ‘the boundless Vivasvat,' 
but on no account can we take áditi here as the female 
goddess. The same applies to VIII, 19, 14, where Aditi, 
unless we suppose the goddess brought in in the most 
abrupt way, must be taken as a name of Agni; while in 
X, 92, 14, áditim anarvázam, to judge from other epithets 
given in the same verse, has most likely to be taken again 
as an appellative of Agni. In some passages it would, no 


. doubt, be possible to take Aditi as the name of a female 


deity, if it were certain that no other meaning could be 
assigned to this word. But if we once know that Aditi 
was the name of a male deity also, the structure of these 
passages becomes far more perfect, if we take Aditi in-that 
sense : 
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IV, 39, 3. ánágasam tám dditiZ krimotu sá% mitréza 
váruzena sa-gósháZ. 

May Aditi make him free from sin, he who is allied with 
Mitra and Varuza. 

We have had several passages in which Aditi, the female 
deity, is represented as sagósháZ or allied with other 
Adityas, but if sá% is the right reading here, Aditi in this 
verse can only be the male deity. The pronoun sá cannot 
refer to tám. 

With regard to other passages, such as IX, 81, 5; VI, 
51, 3, and even some of those translated above in which 
Aditi has been taken as a female goddess, the question 
must be left open till further evidence can be obtained. 
There is only one more passage which has been often dis- 
cussed, and where áditi was supposed to have the meaning 
of earth: 

VII, 18, 8. duž-âdhyã% dditim sreváyantaZ aZetásaZ vi 
gagribhre párushzim. 

Professor Roth in one of his earliest essays translated 
this line, * The evil-disposed wished to dry the earth, the 
fools split the Parushwi, and he supposed its meaning to 
have been that the enemies of Sudás swam across the 
Parushzi in order to attack Sudás. We might accept this 
translation, if it could be explained how by throwing them- 
selves into the river, the enemies made the earth dry, 
though even then there would remain this difficulty that, 
with the exception of one other doubtful passage, discussed 
before, Aditi never means earth. We might possibly trans- .. 
late: ‘The evil-disposed, the fools, laid dry and divided | 
the boundless river Parushwi’ This would be a description | 
of a stratagem very common in ancient warfare, viz. diverting 
the course of a river and laying its original bed dry by 
digging a new channel, and thus dividing the old river. 
This is also the sense accepted by Sáyaza, who does not 
say that vigraha means dividing the waves of a river, as 
Professor Roth renders külabheda, but that it means 
dividing or cutting through its banks. In the Dictionary 
Professor Roth assigns to áditi in this passage the meaning 
of endless, inexhaustible. 
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Kana. 

Note 5. Nothing is more difficult in the interpretation of 
the Veda than to gain an accurate knowledge of the power 
of particles and conjunctions. The particle Zana, we are 
told, is used both affirmatively and negatively, a statement 
which shows better than anything else the uncertainty to 
which every translation of Vedic hymns is as yet exposed. 
It is perfectly true that in the text of the Rig-veda, as we 
now read it, Zana means both indeed and no. But this very 
fact shows that we ought to distinguish where the first 
collectors of the Vedic hymns have not distinguished, and 
that while in the former case we read kaná, we ought in the 
latter to read fa na. 

I begin with those passages in which kaná is used 
emphatically, though originally it may have been a double 
negation. 


Ia. In negative sentences : 
I, 18, 7. yásmát zzté ná s{dhyati yagřá% vipah-hitah kana. 
Without whom the sacrifice does not succeed, not even 
that of the sage. 


V, 34, 5. na asunvata sakate püshyatà kaná. 


He does not cling to a man who offers no libations, even 
though he be thriving. 


I, 24, 6. nahi te kshatrám ná sáha% nd manyüm váya% 
kana ami (fti) patáyantaZz âpú%. 


For thy power, thy strength, thy anger even these birds 
which fly up, do not reach. Cf. I, 100, 15. 


1,155, 5. trztlyam asya náki£ & dadharshati váyaZ kana 
patáyanta/ patatrizah. 


This third step no one approaches, not even the winged 
birds which fly up. 


I, 55, 1. divá% Ait asya varima vi papratha, indram na 
mahna pzzthivi kaná práti. 


The width of the heavens is stretched out, even the earth 
in her greatness is no match for Indra. 
Ib. In positive sentences: 


VII, 32,13. pûrvi% kaná prá-sitayaZ taranti tám ya“ indre 
kármazá bhüvat. 
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Even many snares pass him who is with Indra in his work. 

VIII, 2, 14. ukthám Zaná sasyámánam agoh arí% & hiketa, 
ná gáyatrám gtyámánam. 

He (Indra) marks indeed a poor man's prayer that is 
recited, but not a hymn that is sung. (Doubtful.) 

VIII, 78, 10. táva it indra ahám á-sásá háste dátram Zaná 
& dade. : 

Hoping in thee alone, O Indra, I take even this sickle in 
my hand. 

I, 55, 5. ádha and srát dadhati tvíshi-mate indraya 
vágram ni-ghánighnate vadhám. 

Then indeed they believe in Indra, the majestic, when he 
hurls the bolt to strike. 

1,152, 2. etát kaná tva% vi Ziketat eshám. 

Does one of them understand even this? 

IV, 18, 9. mámat and used in the same sense as 
mámat Zit. 

I, 139, 2. dhibhíZ Zand manasa svébhiZ akshá-bhiZ. 

V, 41, 13. váya/ kana su-bhvàZ & ava yanti. 

VII, 18, 9. âsú% kaná it abhi-pitvám gagáma. 

VIII, 91, 3. & kaná tvà ZikitsámaZ ádhi kaná två na 
imasi. 

We wish to know thee, indeed, but we cannot understand 
thee. 

X, 49, 5. ahám randhayam mz/gayam srutárvaze yát ma 
ágihita vayuna and anu-shak. 

VI, 26, 7. ahám kaná tát sürí-bhiZ ánasyám. 

May I also obtain this with the lords. 

Ic. Frequently kaná occurs after interrogative pro- 
nouns, to which it imparts an indefinite meaning, and 
principally in negative sentences : 

I, 74, 7. ná yó% upabdí/ ásvya% srinvé ráthasya kat kaná, 
yát agne yasi düty&m. 

No sound of horses is heard, and no sound of the chariot, 
when thou, O Agni, goest on thy message. 

I, 81, 5. ná två-vân indra ká% kaná nd gâtá% ná gani- 
shyaté. 

No one is like thee, O Indra, ño one has been born, no 


one will be! 
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I, 84, 20. må te ridhamsi mã te ütáya/ vaso (iti) asman 
kádà kaná dabhan. 

May thy gifts, may thy help, O Vasu, never fail us! 

Many more passages might be given to illustrate the 
use of kaná or kás aná and its derivatives in negative 
sentences. 

Cf. I, 105, 3; 136, 1; 139, 5; 11,16, 3; 23,5; 28,6; III, 
36, 4; IV, 313, 9; V, 42, 6; 82,2; VI, 3, 25 20,43 47,1; 
3; 48,17; 54, 9; 59 4; 69,8; 75,16; VIL, 32, 1; 19; 
59, 3; 82, 7; 104, 3; VIII, 19, 6; 23, 15; 24, 15; 28, 4; 
47,73 64, 2; 66,13; 68, 19; IX, 61, 27; 69,6; 114, 45 
X, 33, 95 39, 115 48, 5; 49, 10; 59, 85 62, 9; 85, 3; 86, 
Il; 95,1; 112, 9; 119,6; 7; 128, 4; 129, 2; 152, I; 
168, 3; 185, 2. 


Id. In a few passages, however, we find the indefinite 

pronoun kás kaná used in sentences which are not negative: 

III, 30,1. títikshante abhí-sastim gánánám indra tvát à 
ká% Rana hi pra-ketáZ. 

They bear the scoffing of men; for, Indra, from thee 
comes every wisdom. 

I, 113, 8. ushaZ mzztám kám Zaná bodháyanti. 

Ushas, who wakes every dead (or one who is as if dead). 

I, 191, 7. ádzish/à£ kim and ihá va% sárve sákám ni 
gasyata. 

Invisible ones, whatever you are, vanish all together ! 


II. We now come to passages in which £aná stands for 
£a ná, and therefore renders the sentence negative without 
any further negative particle. It might seem possible to 
escape from this admission, by taking certain sentences in 
an interrogative sense. But this would apply to certain 
sentences only, and would seem forced even there: 

II, 16, 2. yásmát fndrát bzzhatáZz kim kaná im rité. 

Beside whom, (beside) the great Indra, there is not 
anything. 

II, 24, 12. visvam satyám magha-vana yuvó/Z ít ãpa% kaná 
pra minanti vratám vam. 

Everything, you mighty ones, belongs indeed to you; 
even the waters do not transgress your law. 
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| if IV, 30, 3. visve kaná it and tvà devisaz indra yuyudhuZ. 
a Even all the gods do not ever fight thee, O Indra. 
V, 34, 7. du%-gé kaná dhriyate vísva% 4 purú gána% yá% 
asya távishîm á£ukrudhat. 


Even in a stronghold many a man is not often preserved 
who has excited his anger. 
| VII, 83, 2. yásmin ág& bhávati kim kaná priyám. 
| In which struggle there is nothing good whatsoever. 
VII, 86, 6. svápnaZ kaná ft ánzitasya pra-yotá. 
Even sleep does not remove all evil. 
: In this passage I formerly took Zaná as affirmative, not 

s as negative, and therefore assigned to prayotá the same 

meaning which Sáyaza assigns to it, one who brings or 
mixes, whereas it ought to be, as rightly seen by Roth, one 
| who removes. 
| VIII, 1, 5. mahé Zaná tvím adri-vaZ para sulk&ya deyám, 
| ná sahásráya ná ayütáya vagri-vaZ na satáya sata-magha. E 
| I should not give thee up, wielder of the thunderbolt, 
| even for å great price, not for a thousand, not for ten 
| thousand (?) not for a hundred, O Indra, thou who art 
| possessed of a hundred powers! 

VIII, 51, 7. kada aná starf% asi. 

Thou art never sterile. 

VIII, 52, 7. kad& kaná pra yu£Z/asi. 

Thou art never weary. 

VIII, 55, 5. Zákshushá £aná sam-náse. 

Not to be reached even with eye. 

X, 56, 4. mahimnáZ eshám pitáraZ and îsire. 

| Note 6. Considering the particular circumstances men- 
i tioned in this and the preceding hymn, of Indra's forsaking 
his companions, the Maruts, or even scorning their help, one 
feels strongly tempted to take tyágas in its etymological 
sense of leaving or forsaking, and to translate, by his for- 
saking you, or, if he should forsaké you. The poet may 
have meant the word to convey that idea, which no doubt 
would be most appropriate here; but it must be con- 

| fessed, at the same time, that in other passages where tyágas 
j A occurs, that meaning could hardly be ascribed to it. Strange 


as it may seem, no one who is acquainted with the general 
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train of thought in the Vedic hymns can fail to see that 
tyágas in most passages means attack, onslaught; it may be 
even the instrument of an attack, a weapon. How it should 
come to take this meaning is indeed difficult to explain, and 
I do not wonder that Professor Roth in his Dictionary 
simply renders the word by forlornness, need, danger, or by 
estrangement, unkindness, malignity. But let us look at 
the passages, and we shall see that these abstract conceptions 
are quite out of place: 

VIII, 47, 7. nd tám tigmám kaná tyága% na drásad abhi 
tám guru. 

No sharp blow, no heavy one, shall come near him whom 
you protect. 

Here the two adjectives tigmá, sharp, and gurü, heavy, 
point to something tangible, and I feel much inclined to 
take tydgas in this passage as a weapon, as something that 
is let off with violence, rather than in the more abstract sense 
of onslaught. 

I, 169, 1. mahd% Ait asi tyágasa% varita. 

Thou art the shielder from a great attack. 

IV, 43,4. ká% vàm maháZ kit tyágasa% abhike urushyátam 
madhvi dasrá na% ttt. 

Who is against your great attack? Protect us with your 
help, O Asvins, ye strong ones. 

Here Professor Roth seems to join maháZ Rit tyágasaZ 
abhike urushyátam, but in that case it would be impossible 
to construe the first words, ká% vam. 

1,119, 8. agakkhatam kr/pamázam pará-váti pitú% svásya 
tyagasa ní-bádhitam. 

You went from afar to the suppliant, who had been struck 
down by the violence of his own father. 

According to Professor Roth tyágas would here mean 
forlornness, need, or danger. But níbádhita is a strong verb, 
as we may see in 

VIII, 64, 2. pada pazin arádhásaZ ní badhasva mahán asi. 

Strike the useless Pazis down with thy foot, for thou art 
great. 

X, 18, 11. ut sva#kasva prithivi må ní bádhatháZ. 

Open, O earth, do not press on him (i.e. the dead, who is 
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to be buried ; cf. M. M., Über Todtenbestattung, Zeitschrift 
der D. M. G., vol. ix, p. xv). 

VII, 83, 6. yátra rüga-bhi£ dasá-bhi% ni-badhitam prá 
su-dásam á&vatam tz/tsu-bhiZ sahá. 

Where you protected Sudás with the Tyztsus, when he 
was pressed or set upon by the ten kings. 

Another passage in which tyágas occurs is, - 

VI, 62, 10. sánutyena tyágasá mártyasya vanushyatám ápi 
sirsha vavzzktam. 

By your covert attack turn back the heads of those even 
who harass the mortal. 

Though this passage may seem less decisive, yet it is 
difficult to see how tyágasá could here, according to Professor 
Roth, be rendered by forlornness or danger. Something is 
required by which enemies can be turned back. Nor can 
it be doubtful that sirshá is governed by vavzzktam, meaning 
turn back their heads, for the same expression occurs again 
in I, 33, 5. para Ait sirsha vavziguZ té indra áyagvánaZ 
yágva-bhiZ spárdhamáná7Z. 

Professor Benfey translates this verse by, * Kopfüber flohn 
sie alle vor dir;’ but it may be rendered more literally, 
* These lawless people fighting with the pious turned away 
their heads.’ 

X, 144, 6. evá tat índraZ induna devéshu Ait dhárayáte 
mahi tyágaZ. 

Indeed through this draught Indra can hold out against, 
that great attack even among the gods. 

X, 79, 6. kim devéshu tyágaZ éna% kakartha. 

What insult, what sin hast thou committed among the 
gods? 

In these two passages the meaning of tyágas as attack or 
assault is at least as appropriate as that proposed by Professor 
Roth, estrangement, malignity. 

There remains one passage, VI, 3, 1. yám tvám mitréza 
váruza% sa-góshâ% déva påsi tyárasà mártam ámha%. 

I confess that the construction of this verse is not clear 
to me, and I doubt whether it is possible to use tyágasâ as 
a verbal noun governing an accusative. Ifthis were possible, 
one might translate, * The mortal whom thou, O God (Agni), 
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Varuna, together with Mitra, protectest by pushing back 
evil” More probably we should translate, ‘Whom thou 
protectest from evil by thy might." 

If it be asked how tyagas can possibly have the meaning 
which has been assigned to it in all the passages in which 
it occurs, viz. that of forcibly attacking or pushing away, we 
can only account for it by supposing that tyag, before it 
came to mean to leave, meant to push off, to drive away 
with violence (verstossen instead of verlassen). This meaning 
may still be perceived occasionally in the use of tyag; e.g. 
devas tyagantu mam, may the gods forsake me! i.e. may 
the gods drive me away! Even in the latest Sanskrit tyag 
is used with regard to an arrow that is let off. ‘To expel’ is 


“ expressed by nis-tyag. Those who believe in the production 


of new roots by the addition of prepositional prefixes might 
possibly see in tyag an original ati-ag, to drive off; but, 
however that may be, there is evidence enough to show 
that tyag expressed originally a more violent act of separa- 
tion than it does in ordinary Sanskrit, though here, too, 
passages occur in which tyag may be translated by to 


- throw, to fling; for instance, khe dhülizz yas tyaged u£Zair 


mürdhni tasyaiva sâ patet, he who throws up dust in the air, 
it will fall on his head. Ind. Spr. 1582. 
Mu£, too, is used in a similar manner ; for instance, vagram 


mokshyate te mahendraZ, Mahábh. XIV, 263. Cf. Dham- 
mapada, ver. 389. 


Verse 13. 


Note 1. Sasa, masc., means a spell, whether for good or 
for evil, a blessing as wellasa curse. It meansa curse, or, 
at all events, a calumny : 


L 18, 3. má na% sdmsah drarushahk dhürtiL prámak 
mártyasya. 


Let not the curse of the enemy, the onslaught of a mortal 
hurt us. 


I, 94, 8. asmákam samsak abhi astu duZ-dhy&Z. 
May our curse overcome the wicked ! 

111, 18, 2. tápa sdmsam árarushaZ. 

Burn the curse of the enemy ! 
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Uu VII, 25, 2. áré tám sázzsam krznuhi ninitsóZ. 

3 Take far away the curse of the reviler! Cf. VII, 34, 12. 

| It means blessing : 

II, 31, 6. uta va% sázsam usigam-iva smasi. 

We desire your blessing as a blessing for suppliants. 

X, 31, 1. & na% devandm úpa vetu sámsa%. 

May the blessing of the gods come to us! 

X, 7,1. urushyá na% urú-bhi% deva samsaih. 

Protect us, god, with thy wide blessings! 

II, 23, 10. má na% duZ-sázisaZ abhi-dipsüZ isata pra su- 

d A samsah matí-bhi/ tárishimahi. 

: Let not an evil-speaking enemy conquer us; may we, 
enjoying good report, increase by our prayers! 

In some passages, however, as pointed out by Grassmann, 
sdmsa may best be rendered by singer, praiser. Grassmann 
marks one passage only, 

II, 26, 1. rigüA ft sámsa% vanavat vanushyatáZ. 

May the righteous singer conquer his enemies. 


He admits, however, doubtfully, the explanation of B. R., 
that rig sámsa may be taken as one word, meaning, 
‘requiring the right.’ This explanation seems surrendered 
by B.R. in the second edition of their Dictionary, and I 
doubt whether sázzsaZ can mean here anything but singer. 
That being so, the same meaning seems more appropriate 
| in other verses also, which I formerly translated differ- 
4 ently, e. g. > 
A VII, 56, 19. imé sámsam vanushyatá% ní panti. 
They, the Maruts, protect the singer from his enemy. 


p. 
| Lastly, sámsa means praise, the spell addressed by 
| 


men to the gods, or prayer: 

I, 33, 7. prá sunvatáZ stuvatá% samsam avah. 

Thou hast regarded the prayer of him who offers libation 
and praise. 

X, 42, 6. yasmin vayám dadhimá sdmsam indre. 

Indra in whom we place our hope. Cf. dsams, Wester- 
gaard, Radices Linguae Sanscritae, s.v. sams. 
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MANDALA I, HYMN 167. 
ASHTAKA IL ADHYAVA 4, VARGA 4-5. 


To THE Maruts (rug STORM-GODS). 


1. O Indra, a thousand have been thy helps ac- 
corded to us, a thousand, O driver of the bays, have 
been thy most delightful viands. May thousands of 
treasures richly to enjoy, may goods! come to usa 
thousandfold, 

2. May the Maruts come towards us with their 
aids, the mighty ones, or with their best aids from the 
great heaven, now that their furthest steeds have 
rushed forth on the distant shore of the sea ; 

3. There clings! to the Maruts one who moves in 
secret, like a man's wife (the lightning *), and who is 
like a spear carried behind?, well grasped, resplen- 
dent, gold-adorned; there is also with them Vaz 
(the voice-of-thunder), like unto a courtly, eloquent 
woman. 

4. Far away the brilliant, untiring Maruts cling 
to their young maid, as-if. she belonged to them all +; 
but the terrible ones did not drive away Rodasi (the 


lightning), for they wished her to grow? their friend. ' 


5. When the divine Rodasi with dishevelled 
locks, the manly-minded, wished to follow them, she 
went, like Süryà (the-Dawn), to the chariot of her 
servant, with terrible look, as with the pace of a 
cloud. 

6. As soon as the poet with the libations, O 
Maruts, had sung his song at the sacrifice, pouring 
‘out Soma, the-youthful.men-(the Maruts) placed the 
[young maid (in their chariot) as their companion for 
Victory, mighty in assemblies, 
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7. I praise what is the praiseworthy true greatness 
of those Maruts, that the manly-minded, proud, and 
strong one (Rodast) drives with them towards the 
blessed mothers. 

8. They protect! Mitra and Varuza from the 
unspeakable, and Aryaman also finds out the in- 
famous. Even what is firm and unshakable is 
being shaken?; but he who dispenses treasures °, 
O Maruts, has grown (in strength). 

9. No people indeed, whether near to us, or from 
afar, have ever found the end of your strength, 
O Maruts! The Maruts, strong in daring strength, 
have, like the sea, boldly! surrounded their haters. 

10. May we to-day, may we to-morrow in battle 
be called the most beloved of Indra. We were so 
formerly, may we truly be so day by day, and may 
the lord of the Maruts be with us. 

ir. May this praise, O Maruts, this song of 
Mándárya, the son of Mána, the poet, ask you 
with food for offspring for ourselves! May we 
have an invigorating autumn, with quickening rain! 


[32] n 
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NOTES. 


Ascribed to Agastya, addressed to the Maruts, but the 
first verse to Indra. Metre Trishzubh throughout. 
No verse of this hymn occurs in the Sáma-veda, nor in the 


other Sazzhitás. 
Verse 1. 


Note 1. We must keep vága, as a general term, distinct 
from asva, horses, and go, cows, for the poets themselves 
distinguish between gavyántaZ, asvayánta/;, and vágayánta/;; 
see IV, 17, 16; VI, 8, 6. 

Verse 3. 
Note 1. On mimyaksha, see before, I, 165, 1, note 2 
Note 2, The spear of the Maruts is meant for the light- 


' ning, and we actually find zZshzi-vidyutaZ, having the 


lightning Hs their spear, as an epithet of the Maruts, 
I, 168, 53 » 52, 13. 


The rest dk this verse is difficult, and has been variously 


| rendered by different scholars. We must remember that 


the lightning is represented as the wife or the beloved of 
the Maruts. In that character she is called Rodas, with the 
accent on the last syllable, and kept distinct from rédasi, 
the dual, with the accent on the antepenultimate, which 
means heaven and earth. 

This Rodast occurs: 

V, 56,8. 4 yásmin tasthdu su-rdvAni bibhrati sákâ martitsu 
rodasi. 

The chariot on which, carrying pleasant gifts, stands 
Rodasi among the Maruts. 

VI, 50, 5. mimyáksha yéshu rodas! nú devi. 

To whom clings the divine Rodasi. 

VI, 66, 6. ádha sma eshu rodas? svá-soki% 4 ámavatsu 
tasthau na róka%. 

When they (the Maruts) had joined the two Rodas, i.e. 
heaven and earth, then the self-brilliant Rodas? came among 
the strong ones. 

The name of Ródast, heaven and earth, is so much more 
frequent in the Rig-veda than that of Rodas?, that in 
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several passages, the iti which stands after duals, has been 
wrongly inserted after Rodas? in the singular. It is so in 
our hymn, verse 4, where we must read rodasim instead of 
rodasi iti, and again in X, 92, 11. 

Besides the lightning; however, the thunder also may be 
said to be in the company of the Maruts, to be their friend 
or their wife, and it is this double relationship which seems 
to be hinted at in our hymn. 

The thunder is called Vaz, voice, the voice of heaven, 
also called by the author of the Anukramazi, Ambhrini. 
It was natural to identify this ambhzzza with Greek d8pimos, 
terrible, particularly as it is used of the thunder, 6Bpimov 
eBpovtnce, Hes. Th. 839, and is applied to Athene as dBpiyo- 
msárpy. But there are difficulties pointed out by Curtius, 
Grundzüge, p. 532, which have not yet been removed. This 
Vak says of herself (X, 125,12) that she stretched the bow 
for Rudra, the father of the Maruts, that her birth-place 
is in the waters (clouds), and that she fills heaven and 
earth. See also X, 114, 8. 

In 1,173, 3. antá% dûtá% ná ródasi £arat vak. 

The voice (thunder) moved between heaven and earth, 
like a messenger. 

In VIII, 100, 10 and 11, after it has been said that the 
thunderbolt lies hidden in the water, the poet says: yat 
vík vádanti avi-ketandni ráshzri devánàm ni-sasdda mandra, 
when the voice, the queen of the gods, the delightful, uttering 
incomprehensible sounds, sat down. If, in our verse, we- 
take Vâk in the sense of thunder, but as a feminine, it 
seems to me that the poet, speaking of the lightning and 
thunder as the two companions of the Maruts, represents 
the first, Rodasi,-or the lightning, as the recognised wife, 
hiding herself in the house, while the other, the loud thunder, 
is represented as a more public companion of the Maruts, 
distinctly called vidatheshu pagrá (verse 6), a good speaker 


at assemblies. This contrast, if it is really what the poet ^ 


intended, throws a curious light on the social character of 
the-Vedic times, as it presupposes two: classes of wives, not 
necessarily. simultaneous, however,—a house-wife, who stays 
at home and is not much seen, and a wife who appeats in 
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public_and takes part in the society and conversation of 
the sabha, the assembly-room, and the vidathas, the meet- 

ings. The loud voice of the thunder as well as the usual | 
hiding of the lightning might well suggest this comparison. 

That good manners, such as are required in public, and 

‘ready: speech, were highly esteemed in Vedic times, we 

‘learn from such words as sabhéya and vidathyà. Sabhéya, 

from sabha, assembly, court, comes to mean courtly, polite ; 

vidathy4, from vidatha, assembly, experienced, learned. 

VIII, 4, 9. kandrá% yáti sabhám úpa. 

Thy friend, Indra, goes brilliant towards the assembly. “4 

X, 34, 6. sabhám eti kitava/. ah 

The gambler goes to the assembly. 

VI, 28, 6. brzhat vahk vayah ukyate sabhásu. { 

Your great strength is spoken of in the assemblies. 

Wealth is described as consisting in sabhás, houses, 

IV, 2, 5; and a friend is described as sabhásaha, strong in 
the assembly; X, 71, 10. $ 

Sabhéya is used as an epithet of vipra (II, 24, 13), and 

a son is praised as sabheya, vidathya, and sadanya, i.c. as 
distinguished in.the assemblies. 

Vidathya, in fact, means much the same as sabheya, 
namely, good for, distinguished at vidathas, meetings for i 
social, political; or religious purposes, IV, 21, 2; VII, 36, 
8, &c. 

Note 3. Upara na zZshzi£. I do not see how upará can 
here mean the cloud, if it ever has that meaning. I take 
upara as opposed to pürva, i.e. behind, as opposed to 
before. In that sense üpara is used, X, 77,3; X,15, 2; | 
.44, 7, &c. It would therefore mean the spear on the 1 
| back, or the spear drawn back before it is hurled forward. 

B. R. propose to read saz;-vák, colloquium, but they give 
no explanation. The reference to VS. IX, 2, is wrong. 


Verse 4. 
Note 1. The fourth verse carries on the same ideas which 
were hinted at in the third. We must again change rodasi, d un 
the dual, into rodasim, which is sufficiently indicated by A» E 
the accent. Yavya I take as an instrumental of yavi, or of : 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


—-—-. E No E LK 


| 
E 

{ 

i 
m 

f 

| 

1 

ral E eh. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
NOTES. I, 167, 7. 27 


N 


yavya. It means the youthful maid, and corresponds to 
yuvati in verse 6. Yavya would be the exact form which 
Curtius (Grundzüge, p. 589) postulated as the Sanskrit pro- 
totype of Hebe*. Now, if the Maruts correspond to Mars in 
Latin, and to Ares in Greek, the fact that in the Iliad 
Hebe bathes and clothes Ares^, may be of some signific- 
ance. Sádhárazi is used in the sense of uxor communis, 
and would show a familiarity with the idea of polyandry 
recognised in the epic poetry of the Mahábhárata. 

But although the Maruts cling to this maid (the Vaé, | 
or thunder), they do not cast off Rodasi, their lawful wife, : 
the lightning, but wish her to grow for their friendship, i. e. 
as their friend. 

Ayása/t yavyá must be scanned v “v — v - — In VI 
66, 5, ayãsa% mahn must be scanned as v^ v — v — — 
(mahimná?). 

Note 2. Vrídham, as the accent shows, is here an infini- 
tive governed by gushanta. 


Verse 5. 
See von Bradke, Dyaus Asura, p. 76. 


Verse 6. 


Itranslate arká by poet. The construction would become 
too cumbersome if we translated, ‘as soon as the hymn 
with the libations was there for you, as soon as the sacrificer 


: D 
sang his song. 
Verse 7. 


The meaning of the second line is obscure, unless we | 
adopt Ludwig's ingenious view that Rodasi is here con- 
ceived as Eileithyia, the goddess who helps mothers in, | 
childbirth. I confess that it is a bold conjecture, and there] 
is nothing in Vedic literature to support it. All I can say 
is that Eileithyia is in Greek, like Hebe (Yavyà) and Ares j 
(Marut),a child of Hera, and that lightning as well as dawn | 
might become a symbol of birth. The etymology and the 


a Wir müssen ein vorgriechisches yava oder móglicherweise 
yavya annehmen. 
b Jl. V, 905. 
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very form of EiAe(0va is doubtful, and so is that of Rodasi. 
It is tempting.to-connect rodasi, in the sense of heaven 
and earth, with O. S. radur, A. S. rodor (Grimm, Myth. 
p. 662), but that is impossible. Cf. I, 101, 7. 

Verse 8. 

Note 1. I do-not..see how. panti, the plural, can refer to 
Mitra-and-Varuza; nor how these gods could here be intro- 
duced as acting the part of the Maruts. I therefore refer 
panti to the Maruts, who may be said to protect Mitra and | 
Varuza, day and night, and: all that belongs to them, from 1 
evil and disgrace. Aryaman is then brought in, as being ES E. 
constantly connected with Mitrá-varuzau, and the finding 
out, the perceiving from a distance, of the infamous enemies, 
who might injure Mitrá-varuzau, is parenthetically ascribed 
to him. See Ludwig, Anmerkungen, p. 239. 

Note 2. Kyavante cannot and need not be taken for 
kyavayanti, though akyutakut is a common epithet of the 
Maruts. It is quite true that the shaking of the unshakable 
mountains is the work of the Maruts, but that is under- 
stood, even though it is not expressed. In V, 60, 3, we read, 
párvataZ Ait mahi vrzddháZ bibhaya, even the very great | 
mountain feared, i. e. the Maruts. e 

Note 3. Dati in dátivára has been derived by certain 
Sanskrit scholars from da, to give. It means, no doubt, 
gift, but it is derived from dá (do, dyati), to share, and 
means first, a-share, and then a gift. Déátivára is applied 
to the Maruts, V, 58, 2; III, 51, 9, and must therefore be 
applied to them in our passage also, though the construc- 
tion becomes thereby extremely difficult. It means pos- 
sessed of a treasure of- goods which they distribute. The 
growing, too, which is here predicated by vavzzdhe, leads 
us to think of the Maruts, as in I, 37, 5, or of their friend 
Indra, I, 52, 2; 91,1; VI, 30,1. It is never, so far as 4 
I know, applied to the sacrificer. | 


Verse 9. 
Note 1. Dhr/shatí is used as an adverb; see I, 71, 5; um * 
174, 4; II, 30, 4, &c. Perhaps tmaná may be supplied as  . a 


in I, 54, 4. 
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MANDALA I, HYMN 168. 
ASHTAKA I, ADHYAYA 4, VARGA 6-7. 


To rur Maruts (rng Sronw-cops). 


1. To 'every sacrifice! you hasten together?, you 
accept prayer after prayer, O quick Maruts! Let me 


a therefore bring you hither by my prayers from 
mh» heaven and earth, for our welfare, and for our great | 
protection ; i 


2. The shakers who were born to bring food and | 
light!, selfborn and self-supported, like springs", 
like thousandfold waves of water, aye, visibly like 
unto excellent bulls °, 

3. Those Maruts,like Soma-drops 1 which squeezed 
from ripe stems dwell, when drunk, in the hearts of 
the worshipper—see how on their shoulders. there~ i 

clings as-if-a clinging wife; in their hands the quoit | 
P is held-and-the-sword. 
4. Lightly they have come down from heaven of 


t their own accord: Immortals, stir yourselves with 
E ou the whip! The mighty Maruts on dustless paths, 
L armed with brilliant. spears,. have shaken down even 


the strong places. 
5. O ye Maruts, who are armed- with-lightning- p 
spears, who stirs you from within by himself, as the 

jaws are stirred by the tongue?? You shake the 
sky °, as if on the search for food; you are invoked : 
| 


B by many ®, like the (solar) horse of the day £. 
6. Where, O Maruts, is the top, where the bottom | | 
of the mighty sky where you came? When you | | 
um «M throw down with the thunderbolt what is strong, | 
AJ x: like brittle things, you fly across the terrible sea! 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
280 VEDIC HYMNS. 


7. As your conquest is violent, splendid, terrible, 
full and crushing, so, O Maruts, is your gift de- 
lightful, like the largess of a liberal worshipper, 
wide-spreading, laughing like heavenly lightning. 

8. From the tires of their chariot-wheels streams 
gush forth, when they send out the voice of the 
clouds; the lightnings smiled upon the earth, when 
the Maruts shower down fatness (fertile rain). 

9. Pzzsni! brought forth for the great fight the 
terrible train of the untiring Maruts: when fed they 
produced the dark cloud ?, and then looked about for 
invigorating food ?. 

1o. May this praise O Maruts, this song of 
Mándárya, the son of Mána, the poet, ask you 
with food for.offspring for ourselves! May we 
have an invigorating autumn, with quickening rain! 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Te ec AER RO ————— ll 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


Al E NOTES. 1, 168, r. 281 
ie 
T 

NOTES. 


This hymn is ascribed to Agastya. Verses 1-7, Gagati ; 
r 8-10, Trishzubh. No verse of this hymn occurs in the 
j Wey WS LS AS. 


| P Verse 1. 


There can be little doubt-that the text of the first line is 
corrupt. Ludwig admits this, but both he and Grassmann 
translate the verse. 

i j GRASSMANN : Durch stetes Opfer möcht ich euch gewin- 
nen recht, Gebet, das zu euch Göttern drengt, empfangt ihr 
gern. 

LUDWIG: Bei jedem opfer ist zusammen mit euch der 
siegreich thätige, in jedem lied hat der fromme an euch 
| gedacht. 
"Ludwig proposes to read. Adidhiye or devayad à didhiye, 
but even then the construction remains difficult. 
Note 1. Yag/á-yag//á, an adverbial expression, much the 
| same as yag/le yag//e (I, 136, 1); it occurs once more in 

T VI, 48, 1. 

j Note 2. Tuturvázi£ does occur here only, but is formed 

like gugurvázi, I, 142, 8, and susukváni, VIII, 23, 5. Pos- 

sibly-tuturvaziZ. might stand for the host of the Maruts 
in-the.singular, ‘you hasten together to every sacrifice.’ 

y » x As to dadhidhve, used in a similar sense, see IV, 34, 3 ; 37; 1. 


E As-a-conjecture,. though. no. more, I propose.to read: 


evay4/-u. 

Éva, in the sense.of.going, quick, is used of the horses of 
the Maruts, I, 166, 4. More frequently it has the sense 
of going, moving, than of manner (mos), and as an adverb 
eva and evam mean in this way (K. Z. II, 235). From 

? this is derived evayáZ, in the sense-of quickly moving, an 
epithet applied to Vishzu, I, 156, 1, and to the Maruts, 
V, 41, 16: kathá dásema námasá su-dánün eva-yà marütaZ 
akkha-ukthaih, How shall we worship with praise and invo- 


Ay 
1m 


^. MN Roth, eva-y4£;-otherwise we should have to take evaya as 
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an adverbial instrumental, like Asayd from ásà; see Grass- 
mann, s. v. ásayá. 

In onehymn (V, 87) Evayá-marut,as one word, has become 
an invocation, reminding us of fre dote, or Evoe Bacche, 
and similar forms. Possibly-7jra-may~be-viatica, though the 
vowels do not correspond regularly (see yayi, I, 87, 2, 
note 1). 

From eva we have also eva-yávan (fem.-evayávari, VI, 
48, 12), which Benfey proposed to divide into evayá-van, 

"quick, again an epithet of Vishzu and the Maruts. If then 
we read evayâ%-u, without the accent on the last syllable, E. 
we should have a proper invocation of the Maruts, * You, n 
quick Maruts, accept. prayer. after prayer,’ 


Verse 2. 


Note 1. fsham svar are joined again in VII, 66, 9. saha 
isham svak ka dhimahi. It seems to mean food and light, 
or water and light, water being considered as invigorating 
and supporting. Abhigayanta governs the accusative. 

Note 2. The meaning of spring was first assigned to 
vavra-by Grassmann. 

Note 3. Though I cannot find gávaZ and uksháza/ again, 
used in apposition to each other, I have little doubt that 
Grassmann is right in taking both as one word, like Tavpos 
Bods in Greek, 


Verse 3. 
| Note 1. The first line of this verse is extremely difficult. 
GRASSMANN translates : me 
Den Somasáften gleichen sie, den kraftigen, y 
Die eingeschlürft sich regen, nimmer wirkungslos. 
LuDWIG: Die wie Soma, das gepresst aus saftvollen 
stengel, aufgenommen ins innere freundlich weilen. 
It may be that the Maruts are likened to Somas, because 
they refresh and strengthen. So we read- VIII, 48, 9: 
tvdm hí na% tanvă% Soma gopã% g&tre-gátre ni-sasáttha. 
For thou, O Soma, has sat down.as.a guardian in every 
member of our body. i 
| It is possible, therefore, though I shall say.no more, that ; n. 3 


the poet wished to say that the Maruts, bringing rain and 
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cooling the air, are like Somas.in their refreshing and: in= 
vigorating power,.when stirring the-hearts-of men. In X, 
78, 2, the Maruts are once more compared with Somas, 
su-sarmanvak na ‘sémak-ritim yaté. Should there be a 
dative hidden in dsate? 

Rambhizi I now take with Sáyaza in the sense of a wife 
clinging to the shoulders of her husband, though what is 
meant is the spear, or.some. other weapon, slung-over the 
shoulders; see I, 167, 3. 

Verse 5. 

Note 1. Hánvá-iva gihváyá.gives no sense, if we take 
hanvá as an instrum. sing. Hanu is generally used in the 
dual, in the Rig-veda always, meaning the two jaws or the 
two lips. Thus Ait. Br. VII, rr. hand sagihve; AV. X, 
2, 7. hanvor hi gihvam adadháZ, he placed the tongue in 
the jaws. I should therefore prefer to read-hanü iva, which 
would improve the metre also;-or take hanvá for-a dual, as 
Sayana- docs. 

One might also translate, * Who amongst you, O Maruts, 
moves by himself, as the jaws by the tongue,’ but the 
simile would not be so perfect. The meaning is the same 
as in the preceding verse, viz. that the Maruts are self-born, ` 
self-determined, and that they. move-along-without. horses | 
and-chariots. In X, 78,2, the Maruts are called svayug, 
like the winds. 

Note 2. I feel doubtful.about dhanvakyút, and' feel 
inclined towards Sáyaza's explanation, who takes dhanvan 
for antariksha..- It would then correspond to parvata-zyut, 
dhruva-Ayut, &c. 

Note 3. "Purupraisha--may- -also be, You who have the } 
command of many. 

Note 4. As to ahanyã% nd étasa/, see V, t, 4. svetá% 
vagi gâyate ágre ahnam. 

Verse 6. 


' Vithura translated before, I, 87, 3, by broken, means also 
breakable or brittle. Sáyaza.explains it by grass, which 
may be true, though I see no authority for it. Grassmann 
translates it by leaves: It is derived from vyath. 
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Verse 7. í 


Sâti-and-râtí are used on purpose, the former meaning 
the acquisition or-conquest of good things, the latter the 
giving away of them. The onslaught of the Maruts is first 
described as violent and crushing ; their liberality in giving 
away what they have conquered, chiefly rain, is represented 
as delightful, like the gifts of a liberal worshipper. Then 
follows prithugráyî asuryéva gafgati. Here asuryà re- 
minds us of the asuryá in the preceding hymn, where it 
occurred as an epithet of Rodasi, the lightning. Pyzthu- 
grayi, wide-spreading, seems to apply best to the rain, that xi E 
is, the ráti, though it might also apply to the lightning. 
| However, the ráti is the storm with rain and lightning, and 
I therefore propose to read gdgghati for gáfgati. Gag is 
a root which occurs here only, and gaggh too is a root 
which is unknown to most students of Sanskrit. Benfey *, 
to whom we owe so much, was the first to point out that 
gaggh, which Yáska explains by to make a noise and 
applies to murmuring waters, is a popular form of gaksh, to 4 
laugh, a reduplicated form of has. He shows that ksh is 
changed into ££Z in akkha for aksha, and into gh and ggh, ; 
in Pali and Prakrit, e.g. ghd for ksha. The original form 
gaksh, to laugh, occurs I, 33, 7. tvám etán rudatah gakshatak | 
ka áyodhaya%, thou foughtest them, the crying and the i 
laughing. i 

That the lightning is often represented as laughing we 
see from. the very next verse, áva smayanta vidyütaZ, the 
lightnings laughed down; and the very fact that this idea 
occurs in the next verse confirms me in the view that it was 
in the poet's mind in the preceding one. See also I, 23, 12. 
haskarat vidyütaZ pari áta% gatéh avantu na% marúta% mrz- 
layantu nak. : 

In the only other passage where gang occurs, VIII, 43, 8, 
arkisha ga/ganábhávan, applied to Agni, admits of the 
same correction, gaggfandbhavan, and of the same trans- 
lation, ‘laughing with splendour.’ 

Benfey’s objection to the spelling of gaghgh with two s 
S E EU Coi S O a Ni 


a Gött. Nachr., 1876, No. 13, s. 324. 
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" aspirates is just with regard to pronunciation, but this 


p Om 


) 


pa 


would hardly justify our changing the style of our MSS., 
which, in this and in other cases, write the two aspirates, 
though intending them for non-aspirate and aspirate. 


Verse 9. 


Note 1. Przsni, the mother of the Maruts, who are often 
called PzZsni-mátaraZ;-gó-mátaraZ, and síndhu-mátaraZ. | 
Note 2. As to svadhá in the.sense of food, see before, i 
T, 6, 4, note 2, and X, 157, 5. 
Note 3. Abhva is more than dark clouds, it is the dark | | 
T gathering..of- clouds before a storm, ein Unwetter, or, it | 
conceived as a masculine; as in I, 39, 8, ein Ungethüm. | 


Such. words. are-simply untranslatable. 


À 
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MANDALA I, HYMN 170. 


ASHTAKA I, ADHYAYA 4; VARGA 8-9. 


DIALOGUE BETWEEN INDRA AND HIS WORSHIPPER, 
AGASTYA. 


I. Indra: There is no such thing to-day, nor will 
it be so to-morrow. Who knows what strange thing ! 
this is? We must consult the thought of another, 
for even what we once knew seems to vanish. 

2. Agastya: Why dost thou wish to kill us, 
O Indra? the Maruts are thy brothers; fare kindly 
with them, and do not strike! us in battle. 

3. The Maruts: O brother Agastya, why, being 
a friend, dost thou despise us? We know quite 
well what thy mind was. Dost thou not wish to 
give'to us? 

4. Agastya: Let them prepare the altar, let 
them light the fire in front! Here we two will 
spread? for thee the sacrifice, to be seen! by the 
immortal. 

5. Agastya: Thou rulest, O lord of treasures; thou, 
lord of friends, art the most generous. Indra, speak 
again with the Maruts, and then consume our 
offerings at the right season. 
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NOTES. 


Although this hymn is not directly addressed to the 
Maruts, yet as it refers to the before-mentioned rivalry 
between the Maruts and Indra, and as the author is sup- 
posed to be the same, namely Agastya, I give its translation 
here. 

None of its verses occurs in SV., VS., TS., AV. 

The Anukramaziká ascribes verses 1, 3, 4 to Indra, 2 and 
5to Agastya ; Ludwig assigns verses 1 and 3 to the Maruts, 
2, 4, and 5 to Agastya; Grassmann gives verse 1 to Indra, 
2 and 3 to the Maruts, and 4 and 5 to Agastya. 

The hymn admits of several explanations. There was 
a sacrifice in which Indra and the Maruts were invoked 
together, and it is quite possible that our hymn may owe 
its origin to this. But it is possible also that the sacrifice 
may be the embodiment of the same ideas which were 
originally expressed in this and similar hymns, namely, that 
Indra, however powerful by himself, could not dispense 
with the assistance of the storm-gods. I prefer to take the 
latter view, but I do not consider the former so untenable 
as I did formerly. The idea that a great god like Indra ^ 
did not.like to be praised together with others is an old 
idea, and we find traces of it in the hymns themselves, e. g. 
II, 3 35 4. mã düZstuti, ma sáháti. 

It is quite possible, therefore, that our hymn contains the 
libretto of a little ceremonial drama in which different 
choruses of priests are introduced as preparing a sacrifice 
for the Maruts and for Indra, and as trying to appease the 
great Indra, who is supposed to feel slighted. Possibly \ 
Indra and the Maruts too may have been actually repre- 
sented by some actors, so that here, as elsewhere, the first 
seeds of the drama would be found in sacrificial per- , | 
formances. 

I propose, though this can only be hypothetical, to take «^ 
the first verse as a vehement complaint of Indra, when | 
asked to share the sacrifice with the Maruts. In the second 


+ 
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verse Agastya is introduced as trying to pacify Indra. The 
third verse is most likely an appeal of the Maruts to remind 
Indra that the sacrifice was originally intended for them. 
Verses 4 and 5 belong to Agastya, who, though frightened 
into obedience to Indra, still implores him to make his 
peace with the Maruts. 


Verse 1. 


Note 1. In the first verse Indra expresses his surprise in 
disconnected sentences, saying that such a thing has never 
happened before. I do not take ádbhuta (nie da gewesen) 
in the sense of future, because that is already contained in 
svas. The second line expresses that Indra does not 
remember such a thing, and must ask some one else, 
whether he remembers anything like it. We ought to 
take abhisamkarézya as one word, and probably in the 
sense of to be approached or to be accepted. AbhisazzZárin, 
however, means also changeable. 


Verse 2. 


Note 1. VadhiZ is the augmentless indicative, not sub- 
junctive; see, however, Delbrück, Synt. Forsch. I, pp. 21, 
II5. ; 


Verse 4. 


Note 1. Ketana refers to yag/a as in VIII, 13, 8. It, 


means that which attracts the attention of the gods (IV, 
7, 2), and might be translated by beacon. 

Note 2, The dual tanavávahai is strange. It may refer, 
as Grassmann supposes, to Agastya and his wife, Lopa- 
mudrá, but even that is very unusual See Oldenberg, 
K.Z. XXXIX, 62. Professor Oldenberg (K. Z. XXXIX, 
6o seq.) takes this and the next hymn as parts of the same 
Akhyána hymn, and as intimately connected with the 


Marutvatiya Sâstra of the midday Savana, in the Soma 
sacrifice. 
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MAJVDALA I, HYMN 171. 
ASHTAKA II, ADHYÁYA 4, VARGA 11. 


To tHe Manurs (tar Srorm-cops). ’ 


1. I come to you with this adoration, with a 
hymn I implore the favour! of the quick (Maruts). 
O Maruts, you have rejoiced? in it clearly *, put 
down then all anger and unharness your horses ! 

2. This reverent praise of yours, O Maruts, 
fashioned in the heart, has been offered by the 
mind!, O gods! Come to it, pleased in your mind, 
for you give increase to (our) worship ?. 

3. May the Maruts when they have been praised 
be gracious to us, and likewise Maghavat (Indra), 
the best giver of happiness, when he has been 
praised. May our trees (our lances)! through our 
valour stand always erect, O Maruts! 

4. I am afraid of this powerful one, and trembling 
in fear of Indra. For you the offerings were pre- 
pared,—we have now put them away, forgive us! 

5. Thou through whom the Manas? see the 
mornings, whenever the eternal dawns flash forth 
with power?, O Indra, O strong hero, grant thou 
glory to us with the Maruts, terrible with® the 
terrible ones, strong and a giver of victory. 

6. O Indra, protect thou these bravest of men! 
(the Maruts), let thy anger be turned away? from 
the Maruts, for thou hast become? victorious to- 
gether with those brilliant heroes. May we have an 
invigorating autumn, with quickening rain! 


[32] U 
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NOTES. 


The Anukramazî assigns verses 1 and 2 to the Maruts, 
the rest to Indra Marutvat. The poet is again Agastya. 
The whole hymn corresponds to the situation as described 
in the preceding hymns, and leads on to a kind of compro- 
mise between the Maruts, who seem really the favourite gods 
of the poet, and Indra, an irresistible and supreme deity 
whose claims cannot be disregarded. 

None of the verses of this hymn occurs in SV., VS, 1 S 
AN. 


Verse 1. 


Noto 1. Sumati here means clearly favour, as in I, 73, 6, 
7; while in I, 166, 6 it means equally clearly prayer. 

Note 2. Ludwig takes rarázátá as referring to sükténa 
and námasá. The accent of rarázátà is irregular, and like- 
wise the retaining of the final long à in the Pada text. 
Otherwise the form is perfectly regular, namely the 2 p. 
plural of the reduplicated aorist, or the so-called aorist 
of the causative’, Pázini (VII, 4, 2, 3) gives a number of 
verbs which form that aorist as v v —, and not as v — v, e. g. 
asasásat, not asisasat; ababddhat, ayayakat, &c. Some verbs 
may take both forms, e. g. abibhragat and ababhrágat. This 
option applies to all Kázyádi verbs, and one of these is 
raz, which therefore at the time of Kátyáyana was supposed 
to have formed its reduplicated aorist both as árarázat and 
as árirazat. Without the augment we expect rirazata or 
rárázata. The question is why the final a should have 
been lengthened not only in the Sazhitá, that would be 
explicable, but in the Pada text also. The conjunctive of 
the perfect would be rárázata. See also Delbrück, Verbum, 
p. III. 

Note 3. Vedyábhis, which Ludwig translates here by um 
dessentwillen, was ihr erfaren sollt, I have trans- 
lated by clearly, though tentatively only. 

EMEN EUN UNS eue uc unu so 


a See Sanskrit Grammar, $ 372, note. 
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Verse 2. 


Note 1. The same idea is expressed in X, 47, 7. hridi- 
sprésaz mánasá va£yámánáZ. 


Note 2. NámasaZ vridhásaZ is intended to convey the 


idea that the Maruts increase or bless those who worship ! 


them. 
Verse 3. 

Note 1. The second line has given rise to various inter- 
pretations. 

GRASSMANN : 

Uns mógen aufrecht stehn wie schóne Báume 
Nach unsrem Wunsch, O Maruts, alle Tage. 

LupwiG: Hoch mögen sein unsere kàmpfenden lanzen, 
alle tage, O Marut, sigesstreben. 

As komyá never occurs again, it must for the present be 
left unexplained. 

There was another difficult passage, I, 88, 3. medhá vana 
na kzzavante ûrdhvâ, which I translated, ‘ May the Maruts 
stir up our minds as they stir up the forests.’ I pointed out 
there that ürdhva means not only upright, but straight and 


strong (I, 172, 3; II, 30, 3), and I conjectured that the» 


erect trees might have been used as a symbol of strength 
and triumph. "Vana, however, may have been used poetic- 
ally for anything made of wood, just as cow is used for 
leather or anything made of leather. In that case vana 
might be meant for the wooden walls of houses, or even 
for lances (like dovpara from ðópv= Sk. dáru), and the adjec- 
tive would probably have to determine the true meaning. 
If connected with komala it might have the same meaning 
as eü£eorós. 

Prof. Oldenberg suggests that vanáni may be meant for 
the wooden vessels containing the Soma. 


Verse 5. 

Note 1. The Manas are the people of Mánya, see I, 165, 
15, note 1, and there is no necessity for taking mána, with 
Grassmann, as a general name for poet (Kuhn's Zeitschrift, 
vol. xvi, p. 174). 
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Note 2. It is doubtful to which word savasá belongs. 
I take it to be used adverbially with vyush/ishu. 


Verse 6. 


Note 1 We might also translate, ‘protect men from the 
stronger one, as we read I, 120, 4. pátám £a sáhyasaZ 
yuvám fa rábhyasa/Z na% ; and still more clearly in IV, 55, x. 
sáhiyasa/ varuza mitra mártát. But I doubt whether nzín 
by itself would be used in the sense of our men, while 
nara% is a common name of the Maruts, whether as divá% 
náraA, I, 64, 4, or as nára% by themselves, I, 64, 10; 166, 
13, &c. 

Note 2. On the meaning of avayáà in ávayátahe/àZ, see 
Introduction, p. xx. 

Note 8. On dadhánaZ, sce VIII, 97, 13, &c. 
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MANDALA I, HYMN 172. 
ASHTAKA II, ADHYAYA 4, VARGA 12. 


To tHe Maruts (THE STORM-Gops). 


1. May your march be brilliant, brilliant through 
your protection, O Maruts, you bounteous givers, 
N shining like snakes ! 


^ Eb. 2. May that straightforward shaft of yours, O 
Maruts, bounteous givers, be far from us, and far 
| the stone which you hurl! 
3. Spare, O bounteous givers, the people of 
Trinaskanda, lift us up that we may live! 


A 
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: NOTES. 


The hymn is ascribed to Agastya, the metre is Gáyatri. 
None of its verses occurs in SV., VS., TS., AV. 


Verse 1. 


Prof. Oldenberg conjectures #itra4ttiz,and- possibly mahi- 
bhânavđ% for ahibhânava%. See for y&maZ kitrah titt V, 
52, 2. té yaman pánti ; also VI, 48, 9. 


"x 


* 


a, 
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MANDALA II, HYMN 34. 
ASHTAKA II, ADHYAYA 7, VARGA 19-21. 


To tur Maruts (THE STORM-GODS). 


1. The Maruts charged with raint, endowed with} 
fierce force, terrible like wild beasts’, blazing? in 
their strength‘, brilliant like fires, and impetuous”, 
have uncovered the (rain-giving) cows by blowing 
away the cloud*. 2 

2. The (Maruts) with their rings* appeared like 
the heavens with their stars? they shone wide like 
streams from clouds as soon as Rudra, the strong 
man, was born for you, O golden-breasted Maruts, 
in the bright lap of PzZsni*. 

3. They wash! their horses like racers in the 
courses, they hasten with the points of the reed? 
on their quick steeds. O golden-jawed* Maruts, 
violently shaking (your jaws), you go quick* with 
your spotted deer’, being-friends of one mind. 

4. Those Maruts have grown to feed! all these 
beings, or, it may be, (they have come) hither for 
the sake of a friend, they who always bring quicken- 
ing rain. They have spotted horses, their bounties 
cannot be taken away, they are like headlong 
charioteers on their ways’. 

s. O Maruts, wielding your brilliant spears, come 
hither on smooth! roads with your fiery? cows 
(clouds) whose udders are swelling; (come hither), 
being of one mind, like swans toward their nests, to 
enjoy the sweet offering. 

6. O one-minded Maruts, come to our prayers, 
come to our libations like (Indra) praised by men*! 
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Fulfil (our prayer) like the udder of a barren cow?, 
and make the prayer glorious by booty to the singer. 

7, Grant us this strong horse for our chariot, a 
draught! that rouses our prayers, from day to day, 
food to the singers, and to the poet in our home- 
steads? luck’, wisdom, inviolable and invincible 
strength. 

8. When the gold-breasted Maruts harness the 
horses to their chariots, bounteous! in wealth, then 
it is as if a cow in the folds poured out? to her calf 
copious food, to every man who has offered libations. 

9. Whatever mortal enemy may have placed us 
among wolves!, shield us from hurt, ye Vasus! 
Turn the wheels with burning heat? against him, 
and strike down the weapon of the impious fiend, O 
Rudras! 

IO. Your march, O Maruts, appears brilliant, 
whether even friends have milked the udder of 
Pzzsni, or whether, O sons of Rudra, you mean to 
blame him who praises you, and to weaken those 
who are weakening Trita, O unbeguiled heroes", 

11, We invoke you, the great Maruts, the con- 
stant wanderers, at the offering of the rapid Vishzu! ; 
holding ladles (full of libations) and prayerful we ask 
the golden-coloured and exalted Maruts for glorious 
wealth. 

12. The Dasagvas (Maruts?)! carried on? the 
sacrifice first; may they rouse us at the break of 
dawn. Like the dawn, they uncover the dark nights 
with the red (rays), the strong ones, with their bril- 
liant light, as with a sea of milk. 

13. With the (morning) clouds, as if with glitter- 
ing red ornaments!, these Maruts have grown great 
in the sacred places?, Streaming down with rush- 
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ing splendour?, they have assumed their bright and 
brilliant colour. 

14. Approaching! them for their great protection 
to help us, we invoke them with this worship, they 
whom Trita may bring near, like the five Hotzz 
priests for victory?, descending on their chariot to 
help. 

15. May that grace of yours by which -you hely 
the wretched? across all anguish, and by which you 
deliver the worshipper from the reviler, come hither, 
O Maruts; may your favour approach us like a cow 
(going to her calf)! 
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NOTES. 


Hymn ascribed to Gritsamada. Metre, 1-14 Gagati, 15 
Trishzubh, according to the paribháshá in the Sarvánu- 
kramazi 12, 13. See also Ludwig, III, p. 59; Bergaigne, 
Recherches sur l'histoire de la liturgie védique, 1889, pp. 
66 seq.; Oldenberg, Prolegomena, p. 144. None of its verses 
occurs in SV., VS, AV. The first verse is found in TB. 
IL 5, 5, 4, with three various readings, viz. tavishébhir 
ürmíbhiZ instead of távishibhir ar£ínaZ, bhrümim instead of 
bh7/mim, and rípa instead of apa. 


Verse 1. 


` Note 1. Dhârâvarã%, a word of doubtful import, possi- 

| bly meaning wishing for rain, or the suitors of the streams 
of rain. The Maruts are sometimes represented as varas 
or suitors; cf. V, 60, 4 

Note 2. Cf. II, 33, 11. y" 

Note 3. Bergaigne, II, 581, translates ATHE by chan- 
tres, singers, deriving it, as it would seem, from arka 
which, as he maintains (Journ. Asiat. 1884, IV, pp. 194 
Seq.) means always song in the RV. (Rel. Véd. I, 279). 
This, however, is not the case, as has been well shown 
by Pischel, Ved. Stud. I, pp. 23 seq. Besides, unless we 
change arfina/ into arkizaZ, we must connect it with ari, 
light. Thus we read VIII, 41, 8, ar£ínà pada. 

Note 4.  Tavishébhir ürmíbhiz, the reading of the 
Taittiriyas, is explained by Sáyaza by balavadbhir gama- 
nail. It may have been taken from RV. VI, 61, 2. 

Note 5. On zzeishín, see I, 64, 125; I, 87, 1 


Note 6. Bhrzími seems to me a name of the cloud, 
i driven about by the wind. The Taittiriyas read bhrümim, 


and Sáyaza explains it by megham dhamantas ZálayantaZ. 
In most passages, no doubt, bhzzmi means quick, fresh, and 
is opposed to radhra, IV, 32,2; VII, 56, 20. In I, 31, 16, as 
applied to Agni, it may mean quick. But in our passage 
that meaning is impossible, and I prefer the traditional 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


ag 


(ro 


‘Digitized by Arya Samaj Foundation Chennai and eGangotri 
NOTES. II, 34, 2. 209 


meaning of cloud to that of storm-wind, adopted by Benfey 
and Roth. The expression ‘to blow a storm-wind’ is not 
usual, while dham is used in the sense of blowing away 
clouds and darkness. The cows would then be the waters 
in the clouds. It is possible, however, that Sáyaza's 
explanation, according to which bhzzmi is a musical instru- 
ment, may rest on some traditional authority. In this case 
it would correspond to dhámantaZ vázám, in I, 85, ro?. 


Verse 2. 


Note 1. On khádin, see I, 166, 9, note2. On rukma- 
vakshas, I, 64, 4, note 1. Golden-breasted is meant for 
armed with golden chest-plates. The meaning seems to 
be that the Maruts with their brilliant khádis appear like 
the heavens with their brilliant stars. The Maruts are not 
themselves lightning and rain, but.they are seen in them; 
as Agni is not the fire, but present in the fire, or the god 
of fire. Thus we read, RV. III, 26, 6. agnéZ bhámam 
marütám óga/, ‘The splendour of Agni, the strength of 
the Maruts,’ i.e. the lightning. It must be admitted, how- 
ever, that a conjecture, proposed by Bollensen (Z.D.M.G. 
XLI, p. 501), would improve the verse. He proposes to` 
read zzshzayaZ instead of vrishtaya#. We should then 
have to translate, * Their spears shone like lightnings from 
the clouds. These vishzis or spears are mentioned by the -< 
side of khádi and rukma in RV. V, 54, 11, and the com- 
pound zzshzívidyutaZ is applied to the Maruts in I, 168, 5 
and V, 52, 13. The difficulty which remains is abhriyâ%. 

Note 2. On dyãvo na stribhiZ, see note to I, 87, 1. 

Note 3. The second line is full of difficulties. No 
doubt the Maruts are represented as the sons of Rudra 
(V, 60, 5; VI, 66, 3), and as the sons of Prisni, fem., being 
called Pz£sni-mátaraZ. Their birth is sometimes spoken of 
as unknown (VII, 56, 2), but hardly as mysterious. Who 
knows their birth, hardly means more than ‘the wind blow- 
eth where it listeth, and thou hearest the sound thereof, 
but canst not tell whence it cometh. — PzZsni as a feminine \ 
is the speckled sky, and the cloud may have been conceived | 
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as the udder at the same time that Pzisni was conceived 
as a cow (I, 160, 3). Nothing seems therefore more natural 
than that we should translate, ‘When Rudra had begotten 
you in the bright lap of Prisni? The bright lap, sukrám 
üdha/, is an idiomatic expression (VI, 66, 1; IV, 3, 10), and 
I see no reason why we should with Roth, K.Z. XXVI, 49, 
change the sukré of the padapa¢/a into sukráZ and refer it 
tovríshà. 2 
The real difficulty lies in ágani. Can it mean he begot, 
as Bergaigne (Religion Védique, III, 35) interprets it? 
Wherever ágani occurs it means he was born, and I doubt 
whether it can mean anything else. It is easy to suggest 
aganit, for though the third person of the aorist never 
occurs in the RV., the other persons, such. as aganish/a, 
ganishz%â%, are there. But, as the verse now stands, we 
must translate,‘ When Rudra was born for you, he the 
strong"one in the bright udder of Prżsni? Could Rudra 
be here conceived as the son, he who in other passages is 
represented as the husband of Prsni? There is another 
passage which may yield the same sense, VI, 66, 3. vidé 
hi mát maháZ mahi sã, să ft présniZ subhvé gárbham 4 
adhat, ‘for she, the great, is known as the mother of the 
great, that very Prisni conceived the germ (the Maruts) for 
the strong one.’ 


Verse 8. 


Note 1. Ukshánte is explained by washing, cleaning the 
horses, before they start for a new race. See V, 59, I. 
ukshánte asvan, followed by tárushante 4 rágaZ ; IX, 109, 
IO. ásva% na niktá% vàgi dhánáya ; Satap. Br. XI, 5, 5, 13- 
Pischel (Ved. Stud. I, 189) supposes that it always refers 
to the washing after a race. 

Note 2. Nadásya kárzai£ is very difficult. Sáyaza's 
explanation, meghasya madhyapradesaiz, ‘through the 
hollows of the cloud,’ presupposes that nada by itself can 
in the RV. be used in the sense of cloud, and that karza, 
ear, may have the meaning of a hole or a passage. To 
take, as BR. propose, kárza in the sense of karma, eared, 
with long ears, would not help us much.  Grassmann's 
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translation, ‘mit der Wolke schnellen Fittigen, is based 
on a conjectural reading, nadasya parvaiz. Ludwig’s trans- 
lation, ‘mit des fluszes wellen den raschen eilen sie, is 
ingenious, but too bold, for karza never means waves, nor 


nada river in the Rig-veda. The Vedárthayatna gives: 


‘they rush with steeds that make the roar,’ taking karzaiZ 


for kartzibhiZ, which again is simply impossible. The best , 


explanation is that suggested by Pischel, Ved. Stud., p. 189. 
He takes nada for reed, and points out that whips were 
made of reeds. The karza would be the sharp point of 
the reed, most useful for a whip. I cannot, however, follow 
him in taking ásübhiZ in the sense of accelerating. I think 
it refers to asva in the preceding páda. 

Note 3. Hírazyasiprá4. Sipra, in the dual sipre, is in- 
tended for the jaws, the upper and lower jaws, as in RV. I, 
101, 10. vi syasva sipre, open the jaws. See Zimmer, Altin- 
disches Leben, p. 249, note. RV. III, 32, 1; V, 36, 2, sipre 
and hánà ; VIII, 76,10; X, 96, 9. sipre harini dávidhvataZ ; 
X, 105, 5. síprábhyám sipríziván. In the plural, however, 
sipràZ, V, 54, 11 (sfpràZ sirshásu vítatâ% hirazyáyiZ), VIII, 
7,25, is intended for something worn on the head, made 


of gold or gold threads. As we speak of the ears of. 


a cap, that is, lappets which protect the ears, or of the 
cheeks of a machine, so in this case the jaws seem to have 
been intended for what protects the jaws, and not neces- 
sarily for the real jaw-bones of an animal, used as an 
helmet, and afterwards imitated in any kind of metal. 
As to siprin it may mean helmeted or possessed of jaws. 
To be possessed of jaws is no peculiar distinction, yet in 
several of the passages where siprin occurs, there is a clear 
reference to eating and drinking; see VI, 44, 14; VIII, 2, 
28; 17,4; 32, 245 33,73 92: 4; see also sipravan in VI, 
17,2. It is possible therefore that like susipra, siprin also 
was used in the sense of possessed of jaw-bones, i.e. of 
strong jaw-bones. Even such epithets as hiravya-sipra, 
hári-sipra, hiri-sipra may mean possessed of golden, possibly 
of strong jaws. (M. M., Biographies of Words, p. 263, note.) 


Roth takes hárisipra as yellow-jawed, hírisipra as golden- 


cheeked, or with golden helmet, hirazyasipra, with golden 
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helmet. A decision between golden-jawed or golden-hel- | 
meted is difficult, yet golden-jawed is applicable in all cases. E 
i In our passage we must be guided by dávidhvataZ, which 
together with sípra occurs again X, 96, 9. sipre vagdya | 
hárizi dávidhvataZ, shaking the golden jaws, and it seems | 
best to translate: O ye golden-jawed Maruts, shaking (your | 
jaws), you go to feed. | 
Note 4. If we retain the accent in przzkshám, we shall 
have to take it as an adverb, from pzzkshá, quick, vigorous, 
like the German snél. This view is supported by Pischel, 
Ved. Stud. I, 96. If, however, we could change the accent 
into préksham, we might defend Sáyaza's interpretation. 
We should have to take pz/ksham as the accusative of 
priksh, corresponding to the dative przkshé in the next 
verse. Priksh is used together with subh, ish, üre (VI, 
| 62, 4), and as we have subham ya, we might take pzksham 
ya in the sense of going for food, in search of food. But 
it is better to take pzzkshám as an adverb. In the next 
| verse prékshé is really a kind of infinitive, governing 
bhüvaná. 
i || Note 5. Tradition explains the Przshatis as spotted deer, | 
| but pzzshadasva, as an epithet of the Maruts, need not mean 
| having Pzzshatis for their horses, but having spotted horses. 
| Sce Bergaigne, Rel. Véd. II, p. 378, note. 


I Verse 4. 


i. 
Notel. Ludwig translates: Zu narung haben sie alle dise ^5) 
^, Wesen gebracht; Grassmann: Zur Labung netzten alle 4 
gs?» diese Wesen sie. Ludwig suggests fice for mitráya ; | 
i Oldenberg, far better, mitrâyáva%, HOON for friends, like 
mitráyüvaZ, in I, 173,10. PH- 
Note 2. On vayüna, see pe in Vedische Studien, | 
| 
| 


p. 301. But why does Pischel translate zZgipyá by bulls, 
referring to VI, 67, 11? 


Verse 5. 


Note 1. Adhvasmábhi/ seems to mean unimpeded or 
smooth. Cf. IX, 91, 3. 


Note 2. The meaning of índhanvabhiZ is very doubtful. 
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Verse 6. 


Note 1. Naráz; nd sámsaL, the original form of Nará- 
samsah, I take here as a proper name, Mannerlob (like 
Frauenlob, the poet) referring to Indra. Bergaigne, I,, 
p. 305, doubts whether Narasamsa can be a proper name 
in our passage, but on p. 308 he calls it an appellation of 
Indra. 

Note 2. Ásvám iva, gives a sense, but one quite in- 
appropriate to the Veda. It would mean, ‘fill the cow 
in her udder like a mare.” I therefore propose to read 
asvim iva (asuam iva), from asi, a cow that is barren, ` 
or a cow that has not yet calved. Thus we read, 
I, 112, 3. yábhiz dhenüm asvim pínvathaZ, ‘with the j 
same help with which you nourish a barren cow. Cf, 
I, 116, 22. staryám pipyathuZ gdm, ‘you have filled the 
barren cow. If asvim iva dhenüm is a simile, we want an 
object to which it refers, and this we find in dhífyam. Thus 
we read, V, 71, 2; VII, 94, 2; IX, 19, 2, pipyatam dhíyaZ, 
to fulfil prayers. I know, of course, that such changes in 
the sacred text will for the present seem most objection- 
able to- my friends in India, but I doubt not that the time 
will come when they will seé that such emendations are 
inevitable. I see that in the appendix to the Petersburg 
Dictionary, s.v. asü, the same conjecture has been sug- 
gested. 


Verse 7. 


Note 1. Here again I have taken great liberties. Apa- 
nám is explained by Sáyaza as a participle for ápnuvantam. 
This participle, though quite correct (see Lindner, Altin- 
dische Nominalbildung, p. 54), does not occur again in the 
RV., nor does it yield a proper meaning. It could only 
mean, ‘give us a horse to the chariot, an obtaining prayer, 
rousing the attention (of the gods) day by day. Apana 
may mean a drinking or carousing, and I do not see why 
we should not take it in that sense. Sacrifices in ancient 
times were often festivals; VII, 22, 3. imã bráhma sa- 
dhamãde gushasva, ‘accept these prayers at our feast. If 
we suppose that 4pana refers to the drinking of Soma, then 
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nothing is more appropriate than to call the drinking 


- kitáyat, exciting, bráhma, a hymn. Anyhow I can dis- 


cover no better meaning in this line. Grassmann, who 
knows that £itayati means to excite, yet translates: * Gebt 
Gebet, das durchdringt, euch erinnernd Tag für Tag. 
Ludwig: ‘Das erfolgreiche brahma, das erinnernde tag 
für tag! Possibly we should have to change the accent 
from ápáná to ápána. Ápáná in IX, 1o, 5 is equally 
obscure. 

Note 2. On vzzgana, see I, 165, 15°. For fuller discus- 
sions of the various meanings of vrigana, see Geldner, 
Ved. Stud. I, 139; Oldenberg, Góttinger gel. Anzeigen, 
1890, pp. 410 seq. ; Ph. Colinet, Les principes de l'exégése 
védique d'aprés MM. Pischel et Geldner, p. 28; Ludwig, 
Über Methode bei Interpretation des Rigveda, 1890, pp. 
27 seq. 

Note 3. Saní means acquiring, success, luck, gain, and is 
often placed in juxtaposition with medh, wisdom. If they 
are thus placed side. by side, sani looks almost like an ad- 
jective, meaning efficient. RV. I, 18, 6. sanim medhám 
ayásisham, ‘I had asked for efficient, true, real wisdom, 
or, ‘I had asked for success and wisdom. In such pas- 
sages, however, as V, 27, 4. dádat rík saním "yaté dádat 
medhám z;tàyaté, it is clear that saní was considered as 
independent and different from medhã (rikâyaté = r/tà- 
yaté). 

Verse 8. 

Note 1. On sudánava/;, see note to I, 64, 6. It must often 
be left open whether sudánu was understood as bounteous, 
or as having good rain or good Soma. 

Note 2. Pinvate, lit. to make swell or abound. 


Verse 9. 

Note 1. Vzzkatáti is an old locative of vrzkatat, wolf- 
hood. To place us in wolfhood means to treat us as wolves, 
orasvogelfrei. Others take it to mean treating us as a 
wolf would treat us. 

Note 2. Tápushá Zakrfyá. According to Lanman (p. 571) 
tápusháà might be taken as an acc. dual fem. I know, 
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however, of no strictly analogous cases, and prefer to take 
tápusháà as an instrumental, this being its usual employ- 
ment. 


Verse 10. 


Note 1. The second line is obscure. Neither Grassmann | 
nor Ludwig nor Sáyaza can extract any intelligible meaning ; 
from it. I have translated it, but I am far from satisfied. 
There may be an antithesis between the friends (the Maruts 
themselves, see V, 53, 2), milking the udder of Pzzsni, and 
the Maruts coming to blame their friends for not offering 
them sacrifices, or for offering them sacrifices in common 
with Indra. In the first case when they, as friends, milk 
the cloud, their approach is brilliant and auspicious. In 
the second case, when they come to blame those who ought 
to celebrate them, or those who are actually hostile to 
them by causing the ruin or decay of a friend of the 
Maruts, such as Trita, their approach is likewise brilliant, 
but not auspicious. Trita is a friend of the Maruts whom 
they assist in battle, and it is possible that this legend may 
be alluded to here. Sometimes Trita seems also connected 
with the third libation which was offered at sunset, just 
as Vishzu represented the second libation which was 
offered at noon*. Thus we read, VIII, 12, 16. yát somam 
indra víshzavi yát va gha trité Aptyé yát và marütsu 
mándase, ‘whether you, Indra, enjoy the Soma near 
Vishzu, or near Trita Aptya, or among the Maruts.’ 
Sákapüzi, as quoted by Yaska (Nir. XII, 19), explains 
the three steps of Vishzu as earth, sky, and heaven ; 
Aurzavàbha distinguishes Samarohaza, Vishzupada, and 
Gayasiras. But all this does not help us to disentangle our 
verse. It should be added that Bergaigne makes Tritám 
to be governed by duhú% (Rel. Véd. II, 327). We should 
then have to translate, ‘or whether they milk Trita in 
order to blame the singer, to make them old who make 


a Odinn is styled Thridi, by the side of Har and Tafnhar (the 
high and the even high) as the Third High. At other times he is 
Tveggi (secundus). Grimm's Teutonic Mythology, vol. i, p. 162. 
coo puvi i $ 
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others old, or who themselves become old. This, however, 
does not help us much. Professor Oldenberg conjectures i 
that possibly guratám might be changed to guratam, and 
that the dual of the verb might refer to Rudra and Przsni; 
or we might read gurata for gurata, if it refers to Rudriyas. 
Ne Návamánasya might also be used in the sense of making a 
al noise (see I, 29,5), and possibly navamanasya nidé might have 
M been intended for shouting and laughing to scorn. But all | 
|i this leaves the true meaning ofthe verse as unfathomable as | 


ever. 


| 
| 
| 
| | 
a Verse ll. | 
j At the 3 
| 


{| Note 1. Vishwor eshásya prabhrzithé is obscure. 

offering of the rapid Vishzu is supposed to mean, when the 
rapid Vishzu offers Soma. The same phrase occurs again, 
VII, 40, 5. In VIII, 20, 3, we can translate, ‘we know 
the strength of the Maruts, and of the hasting Vishzu, 
the bounteous gods.’ In VII, 39, 5, the reading is vishvum 
eshám. Bergaigne (II, 419) is inclined to take vishzu esha 
as Soma, We should then translate, ‘at the offering of 
Soma.’ 


Verse 12. 


Note 1. The Dasagvas are mentioned as an old priestly 

| family, like the Angiras, and they seem also, like the 
Angiras, to have their prototypes or their ancestors among | 
the divine hosts. Could they here be identified with the | 

| Maruts? They are said to have been the first to carry Ui 
HI on the sacrifice, and they are asked to rouse men at the ai 
break of the day. Now the same may be said of the 
Maruts. They are often connected with the dawn, probably . 
because the storms break forth with greater vigour in the | 


a 


morning, or,it may be, because the chasing away of the 
~ darkness of the night recalls the struggle between the dark- 
‘ness of the thunderstorm and the brightness of the sun. 
The matutinal character of the Maruts appears, for instance, 
in V, 53, 14 (usrí bheshagám), and their father Dyaus is 
i likewise called vzzshabháZ usríyaZ, V, 58,6. In the second 
far line ürzute, though in the singular, refers also to the 
Maruts in the plural; see Bergaigne, Mélanges Renier, 


i 


A4 
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Paris, 1886, p. 80. There still remain two difficult words, | 
maha and gó-arzasá. The former (see Lanman, p. 501) | 
may be taken as an adjective referring to the Dasagvas 
or Maruts, unless we take it as an adverb, quickly, like 
makshu. If we could change it into maha, it would form 
an appropriate adjective to gyotisha, as in IV, 50, 4. On 
gó-arzasá all that can be said is that it mostly occurs where 
something is uncovered or revealed, so I, 112, 18; X, 38, 2. 

Note 2. On yag#am vah, to carry on the sacrifice like 
a wagon, see Bergaigne, Rel. Véd. II, 259-260. See also 
RV. VIII, 26, 15; 58, 1, and yag#a-vahas. 


Verse 13. 


Note 1. In interpreting this obscure verse we must begin ' 
with what is clear. The aruzá£ afigdyah are the well- 
known ornaments of the Maruts, mentioned I, 37, 2, note ; 
I, 64, 4, note, &c. The Maruts shine in these ornaments 
or paints, I, 85, 5; 87, 1; V, 56,1; X, 78,7. Though we 
do not know their special character, we know that, like 
the daggers, spears, and bracelets of the Maruts, they were 
supposed to contribute to their beautiful appearance. 
Again, we know that when the Maruts are said to grow" 
(vavridhu%), that means that they grow in strength, in 
spirits, and in splendour, or, in a physical sense, that the 
storms increase, that the thunder roars, and the lightnings 
flash, see V, 55, 3; 59, 5 Now if it is said that the Rudras . 
grew with kshowis, as if with bright red ornaments, we 
must have in these kshozis the physical prototype of what 
are metaphorically called their glittering ornaments. And 
here we can only think either of the bright morning clouds 
(referring to ushã% na ramth aruzaí dpa ürzute in the 
preceding verse) or lightnings. These bright clouds of 
heaven are sometimes conceived as the mothers (III, 9, 2. 
apá% mátrfA) and more especially the mothers of the 
Maruts, who are in consequence called Sfndhu-mátaraZ, 
X, 78, 6, a name elsewhere given to Soma, IX, 61, 7, and 
to the Asvins, I, 46, 2. It is said of a well-known hero, 
Purdravas (originally a solar hero), that as soon as he was 
born the women (gna) were there, and immediately after- 

x2 
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wards that the rivers increased or cherished him, X, 95, 7. 
In other passages too these celestial rivers or waters or 
clouds are represented as women, whether mothers or wives 
(X, 124, 7). A number of names are given to these beings, 
when introduced as the companions of the Apsaras Urvasi, 
and it is said of them that they came along like ažgáya% 
aruzáya%, like bright red ornaments, X, 95,6. Itseems clear 
therefore that the aruzá£ añgáya% of the Maruts have to be 
explained by the bright red clouds of the morning, or in 
more mythological language, by the Apsaras, who are said 
to be like aruzáyaA afjgáya/. Hence, whatever its ety- 
mology may have been, kshozibhiz in our passage must 
refer to the clouds of heaven, and the verse can only be 
translated, ‘the Rudras grew with the clouds as with their 
red ornaments, that is, the clouds were their red orna- 
ments, and as the clouds grew in splendour, the Maruts 
grew with their splendid ornaments. 

Professor Geldner arrived at a similar conclusion. In 
Bezzenberger’s Beitrage, XI, p. 327, and more recently in 
Ved. Stud., p. 277, he assigned to kshozi the meaning of 
woman, which is quite possible and would make it a 
synonym of the celestial gnás. But he translates, 'the 
Maruts excite themselves with red colours as with women.’ 
These are hardly Vedic thoughts, and the position of na 
would remain anomalous. Nor should we gain much if we 
read te kshozayaZ aruvebhiz na aZgibhi£, ‘these Rudras 
were delighted like wives by bright ornaments. The bright 
ornaments have once for all a settled meaning, they are 
peculiar to the Maruts, and cannot in a Marut hymn be 
taken in any other sense. 

Then comes the question, how is the meaning assigned 
to kshozi, namely cloud, or, as personified, Apsaras, ap- 
plicable to other passages? In X, 95, 9, it seems most 
appropriate: *So long as the mortal (Purüravas), longing 
for the immortal (Apsaras) does not come near with 
strength to those kshovwis, i.e. those Apsaras, or morning 
clouds, they beautified their bodies like ducks’ (an excellent 
image, if one watches ducks cleaning themselves in the 


water) ‘like sporting horses biting each other. Geldner 
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translates this verse somewhat differently, Ved. Stud. I, 
p. 276. ; 

Having disposed of these two passages where kshozî 
occurs in the plural, we have next to consider those where 
it stands in the dual. Here kshozi always means heaven 
and earth, like rodasi, dyávápzzthivi, &c. 

VIII, 7, 22. sám u tyé mahati# apá% sám kshozi sám u 
süryam ... parvasá? dadhuZ. They, the Maruts, set the 
great waters (the sky), heaven and earth and the sun piece- 
meal (or, they put them together piece by piece). 

VIII, 52, 10. sám índraZ rãya% brzhatiz adhünuta sám 
kshozi sám u süryam. Indra shook the great treasures, 
heaven and earth, and the sun. 

VIII, 99, 6. ánu te sáshmam turáyantam iyatuZ kshozi 
sísum nå mátárà. Heaven and earth followed thy rapid 
strength, like mother-cows their calf. 

II, 16, 3. ná kshowibhyám paribhvé te indriyám. Thy 
strength is not to be compassed by heaven and earth. 

If after this we look at the passage translated by Professor 
Geldner, I, 180, 5. apáZ kshozi sakate mãhinâ vam, we see 
at once that apá% and kshozí cannot be separated, and that 
we must translate, your Máhiná reaches heaven and earth 
and the sky. Mahinda, according to Professor Geldner, 
means the magnificent woman, namely Süryá, but it is 
possible that it may have been meant for * mahimá, your 
greatness reaches heaven and earth and the sky. ApáZ, 
which Professor Geldner translates ‘from the water,’ is the 
acc. plural, meaning the waters between heaven and earth, 
or the sky. It occurs again in connection with heaven and 
earth, the sun, heaven, and generally without any copula. 
Thus, VIII, 7, 22. apá/, kshovt, süryam, i.e. the waters (the 
sky), heaven and earth, the sun. I, 36, 8. ródasi apáZ, 
heaven and earth and the waters; cf. V, 31; 6. Likewise 
I, 52, 12. apá% svă% paribhüZ eshi 4 divam; V, 14, 4. 
ávindat gã% apá% svak; Vl, 47, 14 apá% gah; cf. VI, 60, 
2. VII, 44, 1. dyávápzithivi apá% svi, cf. X, 36,1; IX, 
90, 45 91, 6. 

There remain five passages where kshovi# occurs, and 
where Professor Geldner's conjecture that it means women 
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holds good. In I, 54,1, it may mean real women, or the 
mramentofthe clouds. In 1, 57, 4; 173, 73 VIII, 3) 
10; 13, 17; also in X, 22, 9, women seems the most 
plausible translation. à 

Note 2. Kítasya sádanáni is almost impossible to trans- 
late, It may be the places in heaven where the Maruts 
are supposed to be, or the places where sacrifices are 
offered to them. 

Note 3. Átyena págasà has been explained in different 


i ways. Sáyaza renders it by always moving power; 


Grassmann by ‘mit schnell erregtem Schimmer ;’ Ludwig, 
‘mit eilender kraft; though he is no longer satisfied with 
this meaning, and suggests ‘net for catching.’ Roth has 
touched several times on this word. In the Allgemeine 
Monatsschrift of 1851, p. 87, he suggested for pagas the 
meaning of * impression of a foot or of a carriage, perhaps 
also reflection) In his Notes on the Nirukta, p. 78 seq., 
he is very hard on the Indian commentators who explain 
the word by strength, but who never go conscientiously 
through all the passages in which a word occurs. He then 
still maintained that the word ought to be translated by 
track. 

It seems, however, that the most appropriate meaning in 
the passages in which pagas occurs is splendour, though of 
course a stream of light may be conceived as a bright 
train or path. In some the meaning of light seems quite 
inevitable, for instance, III, 15, 1. ví págasá przthüná 
sdsukanahk. Agni, shining with broad light. 

VIII, 46, 25.4... yàhí makháya págase. Come hither, 
Vayu, for strong light. 

III, 14, 1. (agníZ) prithivydm pãga% asret. Agni assumed 
(or spread) splendour on earth. 

VII, 10, 1. usháZ na gárá£ prithü pãgah asret. (Agni,) 
like the lover of the dawn, assumed (or spread) wide 
splendour. 

III, 61, 5. ürdhvám madhudhá divi p&gaZ asret. The 
dawn assumed rising splendour in the sky. 

VII, 3, 4. ví yásya te prithivy&m píga% ásret. Thou 
(Agni) whose splendour spread on earth. 
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IX, 68, 3. abhivrágan ákshitam päga% & dade. (Soma) - 
approaching assumed imperishable splendour. This splen- 
dour of Soma is also mentioned in IX, 109, 21, and the 
expression that he shakes his splendour (v7étha kar) occurs 
IX, 76, 1; 88, 5. (Cf. Geldner, Ved. Stud. I, p. 117.) 

In VI, 21, 7. abhí två pãga% rakshásaZ vi tasthe, it would, 
no doubt, seem preferable to translate, f the power of the 
Rakshas came upon thee, but the ugrám päga%, the fierce 
light, is not out of place either, while in most of the pas- 
sages which we have examined, the meaning of power would 
be entirely out of place. 

In I, 121, 11, heaven and earth seem to be called págasi, 
the two splendours. Pischel, Ved. Stud. p. 87, translates 
átyena p&gasà by ‘durch das stattliche Ross; namely the 
Soma, but págas seems to be something that belongs to ; 
Soma, not Soma himself. 


Verse 14. 


Note 1. Grassmann suggests iyânã% instead of iyánáZ. 


Note 2. Abhíshzaye, for superiority or victory, rather 
than for assistance. Abhishzf, with accent on the last 
syllable, means conqueror or victorious; see RV. I, 9, I; 
III, 34, 4; X, 100, 125 104, IO. 


Verse 15. 
Note 1. On radhra and its various applications, see Pischel, 
Ved. Stud. I, p. 124. 
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MANDALA V, HYMN 52. 
ASHTAKA IV, ADHYAYA 8, VARGA 8-10. 


To rur Maruts (THE STORM-GODS). 


I. O SyAvasva, sing boldly with! the Maruts, the 
singers who, worthy themselves of sacrifice, rejoice 
in their guileless glory? according to their nature. 

2. They are indeed boldly the friends of strong 
power; they’on their march protect all who by 
themselves are full of daring !. 

3. Like rushing bulls, these Maruts spring over! 
the dark cows (the clouds)?, and then we perceive 
the might of the Maruts in heaven and on earth. 

4. Let us boldly offer praise and sacrifice to your 
Maruts, to all them who protect the generation of 
men, who protect the mortal from injury. 

5. They who are worthy, bounteous, men of per- 
fect strength, to those heavenly Maruts who are 
worthy of sacrifice, praise the sacrifice ! 

6. The tall men!, coming near with their bright 
chains, and their weapon, have hurled forth their 
spears. Behind these Maruts there came by itself 
the splendour of heaven, like laughing lightnings?. 

7. Those who have grown up on earth, or in the 
wide sky, or in the realm of the rivers, or in the 
abode of the great heaven, 

8. Praise that host of the Maruts, endowed with 
true strength and boldness!, whether those rushing 
heroes have by themselves harnessed (their horses) 
for triumph, 

9. Or whether these brilliant Maruts have in the 
(speckled) cloud clothed themselves in wool!, or 
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whether by their strength they cut the mountain 
asunder with the tire of their chariot ; 

10. Call them comers, or goers, or enterers, or 
followers, under all these names, they watch on the 
straw! for my sacrifice. X 

1. The men (the Maruts) watch, and their steeds ?' «di. 
watch. Then, so brilliant are their forms to be ^! 
seen, that people say, Look at the strangers?! 

I2. In measured steps! and wildly shouting? the 
gleemen? have danced toward the well (the cloud). 
They who appeared one by one like thieves, were 
helpers to me to see the light*. 

13. Worship, therefore, O seer, that host of 
Maruts, and keep and delight them with your voice, ? 
they who are themselves wise! poets, tall heroes | [« 
armed with lightning-spears. cde 

14. Approach, O seer, the host of Maruts, as ; qm 
woman approaches a friend, for a gift!; and you, 
Maruts, bold in your strength?, hasten hither, even 
from heaven, when you have been praised by our 
hymns. 

15. If he, after perceiving them, has approached 
them as gods with an offering, then may he for a 
gift remain united with the brilliant (Maruts), who 
by their ornaments are glorious on their march. 

16. They, the wise! Maruts, the lords, who, when 
there was inquiry for their kindred, told me of the 
cow, they told me of Pzzsni as their mother, and of 
the strong Rudra as their father. 

17. The seven and seven heroes! gave me each 
a hundred. On the Yamuná I clear off glorious 
wealth in cows, I clear wealth in horses. 
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NOTES. 


This hymn is ascribed to .Syávásva Atreya. Metre, 
Anush/ubh, 1-5, 7-15; Pankti, 6, 16, and 17. Sâyaza 
seems to take verse 16 as an AnushZubh, which of course 
isa mistake. No verse of this hymn occurs in SV., VS., 
TS., TB., MS., AV. 

Verse 1. 


Note 1. One expects the dative or accusative after arka. 
The instrumental leaves us no choice but to translate, 
‘Sing with the Maruts, who are themselves famous as 
singers. Cf. I, 6, 8; V, 60, 8. 

Note 2. On sråva% mádanti, see Gaedicke, Accusativ, 


P. 75: 


Verse 2. 
Note 1. Dhz/shadvínas may also refer to the Maruts. 


Verse 3. 


Note 1. One expects ádhi instead of ati, see Gaedicke, 
Accusativ, p. 95 seq. 

Note 2. See note to I, 37, 5; also, Bartholomae in 
Bezzenberger's Beiträge, XV, 211. The whole verse has 
been discussed by Benfey, Vedica und Verwandtes, p. 152 
Seq. 

Verse 6. 

Note 1. This verse has been discussed before, I, 168, 7, 
note. Benfey (Nachrichten der K. Ges. der Wiss. zu 
Gottingen, 1876, 28 Juni; comp. Vedica und Verwandtes, 
p. 141) translated it: ‘Heran...haben die Helden, die 
hehren, ihre Speere geschleudert ; ihnen, den Maruts, nach 
(erheben sich) traun gleichsam lachende Blitze, erhebt sich 
selbst des Himmels Glanz.  Azshvá4 seems here, as in 
verse 13, to refer to the Maruts, as in IV, 19, 1, zishvám 
refers to Indra, though it can be used of weapons also, see 
VI, 18, ro. As to the instrumentalis comitativus in 
rukmaíZ and yudhá, see Lanman, p. 335. 
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| Note 2. Benfey's explanation of gaghghatih is ingenious, 


though it leaves some difficulties. The writing of gigh in 
Devanagari may have been meant for gg, as in akhkhali- 
krétya, VII, 103, 3. But there remains the fact that gaksh 
occurs in the sense of laughing, I, 33, 7, and one does not 
see why it should have undergone a Prakritic changè in 

| our passage, and not there. It might be a mimetic word, to 

í express the sound of rattling and clattering ; cf. gazgana- 
bhávan, VIII, 43, 8. 


Verse 8. 
pr RAO Note 1. As to the adjective in the masculine gender after 


sárdhas, see I, 37, 1, note. The meaning of ríbhvas, bold, 
rabid, is doubtful; see Bergaigne, Rel. Véd. II, 408. 


H 


Verse 9. 


Note 1. Sáyaza takes Parushzi as the name of one of^ 
the rivers of the Punjab, called the Irávati, and at present 
the Ravi. Parushzi might mean speckled, muddy, as a 
synonym of prisni. Roth has suggested that parushzi , 
might here mean cloud. But what is the meaning of === 
parushzi in a similar passage, IV, 22, 2. (ÍndraZ) sriyé 
párushzim ushámázaZ£ ram yásyâ% párvàmi sakhydya 
vivyé? If it means that Indra clothed himself in speckled 
wool, that wool might be intended for what we call woolly 
or fleecy clouds. As the Maruts often perform the same 
acts as Indra, we might read in our verse utá sma té 
, R párushzis ürzà4, and pronounce utá sma té párushzia 
M. üruàA, though Lanman, p. 395, objects to ias for is in the 

acc. plur. See, however, hetiz ádevi£ in VIII, 61; 16. The 
instrumental singular is possible, but again unusual with 
vas, párushzyáà urna. Possibly the original meaning of 
parushzi may have been forgotten, and if the name of the 
tiver Parushzi was generally known, it might easily have 
taken the place of parushzi, the cloud. For other explana- 
tions see Roth, Über gewisse Kürzungen, Wien, 1887; 
Bartholomae, in Kuhn's Zeitschrift, XXIX, 583; Schmidt, 
Die Pluralbildungen der indogermanischen Neutra, 1889, 


| o P- 307. 
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Verse 10. 


Note 1. Vishzârá% does not occur again, and Lanman is 
therefore quite justified in assigning to it the meaning of 
i straw (p. 339). He paraphrases: ‘Let their customs carry 
i them where they may, yet when I sacrifice, they wait 
l| quietly on the straw, i.e. the altar, for it? He reads in the 
| Pada text vi-stáré for vi-stárá/z.  Vish/árín, which occurs 
AV. IV, 34, 1, does not throw much light on the exact | 
meaning of vish/àra in this place. If we retain vishzárá/, | 
the nominative, we must assign to it the meaning of crowd, | 
and refer it to the Maruts. r 


Verse 1l. 


Note 1. Párávata is a turtle-dove (VS. XXIV, 25), and it 
is just possible that the Maruts might have been compared 
tothem. But párávata is used in VIII, 100, 6, as an epithet 
of vasu, wealth, and in VIII, 34, 18, we read of rátis (not 
ratris), i.e. gifts of Párávata. The river Sarasvati is called 
párávataghni, killing Párávata, VI, 61, 2, and in the 
|| Paz£av. Br. IX, 4, 11, we hear that Turasravas and the 
| | Párávatas offered their Somas together. I am therefore 
| inclined to take Párávata, lit. distant people, extranei, 

Strangers, as a name of an Aryan border clan with whom 

the Vedic Aryas were sometimes at war, sometimes at 
~ peace. In that case the frontier-river, the Sarasvati, might 

be called the destroyer or enemy of the Párávatas. As 
their wealth and gifts have been mentioned, to compare 
the Maruts with the Párávatas may mean no more than 
. that the Maruts also are rich and generous. Ludwig 
thinks of the Ilapvfrau which seems more doubtful. For 
a different interpretation see Delbrück, Syntax, p. 531. 


| 
i 


Verse 12. 


Note 1. I take Z£ZandaZstübh in the sense of stepping 

! (according to) a measure, as explained in my Preface(1st ed.), 

| p. eii, though I do not doubt that that meaning was after- 
| wards forgotten, and replaced by the technical meaning 
| of stubh, to shout. See Bóhtlingk-Roth, s.v. stubh, and 
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stobhagrantha, Sáma-veda, Bibl. Ind., IT, p. 519. It can 
hardly be supposed that such artificial performances of 
Vedic hymns, as are preserved in the Sáma-veda, could 
have suggested the first names of the ancient metres. 

Note 2. Kubhanyü can only be derived from bhan, to 
shout. 

Note 3. The kirizak are probably intended here for 
stroling minstrels who, when they approached the well 
of a village (here the cloud), might be taken either for 
friends or foes. 

Note 4. D»zsí tvishé. Grassmann translates: ‘Wie 
Ràuberbanden schienen sie geschart zum Andrang meinem 
Blick.’ Ludwig better: ‘Helfer waren sie, glanz zu sehn’ 
We must either read drżsé tvishé, to see the light, or dzZsé 
tvishí, to be seen by light. See, however, P. G., Ved. Stud. 
p. 225. 

Verse 18. 

Note 1. Vedhas, wise. The different possible meanings 
of this word have been discussed by Ludwig, Z.D.M.G. 
XL, p. 716; and by Bartholomae, in Kuhn's Zeitschrift, 
XXVII, p. 361. 

Verse 14. 


Note 1. On dánd, see Lanman, pp. 533; 335; P. G., Ved. 
Stud. p. 1o1. 
Note 2. Dhzishzava£ ógasà to be read — v — v —. 


Verse 15. 


This verse, as Roth says, is very obscure, and the | 
translation is purely tentative. Grassmann derives vak- 
sházà from vah in the sense of an offering. It may more 
easily be derived from vaksh, i.e. what gives increase, 
and be taken as an instrumental Pischel shows that in 
many passages vakshazá in the plural has the meaning of 
yoni, also of the yoni on the altar. But even this meaning 
does not throw much light on our passage. The first pada 
may possibly be taken in an interrogative and conditional 
sense, or we may translate: ‘Now, having perceived them, 
may he, as a refreshing draught goes to the gods, come 
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together with the Maruts for his reward.’ Whatever the 


verse may mean, eshàm deván cannot mean the gods of 
the Maruts, or prove the existence of idols, as Bollensen 


` (Z.D.M.G. XXII, 587) and even Muir (S.T. V, 454) 


imagined. The translation of Pischel, Ved. Stud. p. tor, 
sûríbhi% a#gibhiz mit ‘Herren, die schmieren, d. h. ordent- 
lich bezahlen, seems too exclusively German. Could 
afigin be an adjective, in the sense of possessed of avgis? 


Verse 16, 


Note 1. If sikvas is not to be derived from sak (see 
Hiibschmann, Vocalsystem, pp. 64, 186), we should have 
to derive nis, night, from a root altogether different from 
that which yields nakt, nákta, &c. But how does sikvas 
come to mean, according to Ludwig, both bunch of flowers, 
and flaming? Does he connect it with sikha? Surely, if 
siksh may stand for sisak-s, why not sik-vas for *sisak- 
vas? ‘Bright’ leaves it doubtful whether it means clever or 
flaming. 

Verse 17. 


Note 1. The seven, seven heroes need not be the 
Maruts, but some liberal patrons who rewarded Syávásva. 
See Bergaigne, Rel. Véd. II, 371. 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


m 
ww. 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
MANDALA V, HYMN 53- 319 


MANDALA V, HYMN 53. 
ASHTAKA IV, ADHYÁYA 3, VARGA 11-13, 


- To tue Maruts (tHE STORM-GODS). 


1. Who knows their birth ? or who was of yore 
in the favour of the Maruts, when they harnessed 
the spotted deer 1? 

2. Who has heard them when they had mounted. 
their chariots, how they went forth? For the sake 
of what liberal giver (Sudás) did they run, and their 
comrades followed !, (as) streams of rain (filled) with: 
food ? 

3. They themselves said to me when day by day' 
they came to the feast with their birds*: they (the 
Maruts) are manly youths and blameless; seeing 
them, praise them thus ; 

4. They who shine by themselves in their 
ornaments!, their daggers, their garlands, their 
golden chains, their rings, going? on their chariots 
and on dry land. 

s. O Maruts, givers of quickening rain, I am ` 
made to rejoice, following after your chariots, as 
after days! going with rain. 

6. The bucket which the bounteous heroes shook 
down from heaven for their worshipper, that cloud 
they send! along heaven and earth, and showers 
follow on the dry land. 

7. The rivers having pierced * the air with a rush 
of water, went forth like milk-cows; when your 
spotted deer roll about * like horses that have hasted 
to the resting-place on their road. 

8. Come hither, O Maruts, from heaven, from the 
sky, even from near*; do not go far away! 
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9. Let not the Rasá, the Anitabha, the Kubha, 
the Krumu, let not the Sindhu delay you! Let not 
the marshy Sarayu prevent you! May your favour 
be with us alone! 

10, The showers come forth after the host of your 
chariots, after the terrible Marut-host of the ever- 
youthful heroes !. 

ir. Let us then follow with our praises and our 


. prayers each host of yours, each troop, each company, 


12. To what well-born generous worshipper have 
the Maruts gone to-day on that march, 

13. On which you bring to kith and kin the never- 
failing seed of corn? Give us that for which we 
ask you, wealth and everlasting happiness! 

14. Let us safely pass through our revilers, leaving 
behind the unspeakable and the, enemies. Let us 
be with you when in the morning? you shower down 
health, wealth 2, water, and medicine, O Maruts! 

I5. That mortal, O men, O Maruts, whom you 
protect, may well be always beloved by the gods, 
and rich in valiant offspring. May we be such ! 

16, Praise the liberal Maruts, and may they 
delight on the path of this man here who praises 
them, like cows in fodder. When they go, call after 
them as for old friends, praise them who love you, 
with your song ! 
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NOTES. 


Ascribed to Syâvâsva Átreya. Metre, na f UC) Ti 15 
Kakubh; 2 Brzhati; 3 Anushtubh ; 4 Pura-ushzih ; 6, 7, 
9, 13, 14, 16 Satobrihatî; 8, 12 Gâyatrî. No verse of this 
hymn occurs in SV., VS., AV. ; the sixth verse is found in 
TS. II, 4, 8, 1; MS. II, 4, 7; KázZaka XI, 9. 


Verse 1. 

Note 1. Kilasi, as fem. of kilása, does not occur again. 
It seems to have meant spotted or marked with pocks, and | 
would be intended for the préshatis. Does Kailása come 
from the same source ? 

Verse 2. 

Note 1. Kásmai sasru/ is much the same as kásmai adyá 
sügátáya ... prá yayuZ, in verse 12. We must then begin 
a new sentence, ánu ápáya/Z, their comrades after, namely \ 
sasruZ. Thus we read in verse 10 tám va% sárdham . .. 
anu pra yanti vzzsh/áyaZ, where the streams of rain are 
represented as the followers of the Maruts. We might also 
translate in our sentence: For what liberal giver did their 
comrades, the streams of rain with food follow after (the 
Maruts). 

Verse 3. 

Note L Úpa dyübhiZ occurs again VIII, 40, 8, and 
seems to mean from day to day. 

Note 2. The birds of the Maruts, probably of the same 
character as the birds of the Asvins. 


Verse 4. 

Note 1. I translate aZgi by ornament in general, not by 
paint or ointment, though that may have been its original 
meaning. 

Note 2. On sráya, see Páz. III, 3, 24.  Dhánvasu may 
possibly have been intended as governed by svábhánavaZ, 
and not by sráyáZ; see, however, VIII, 33, 6. smasrushu 
sritáZ. 


[32] Y 
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Verse 5. 

Note 1. On dyávaZ, nom. plur., and ráthán, acc. plur., 
compare Bergaigne, Mélanges Renier, p. 88. The text is 
doubtful,and may be a corruption of vrishith dyãva% yatih 
iva. : 

Verse 6. 

Note 1. The Taittiriyas, TS. II, 4, 8, 1, read paxgányáZ ; 

the Maitreyas, prá pargányaZ srzgatàm and yantu. 


Verse 7. 


Note 1. Tatridáná, as trid occurs in the Veda in the 
Parasmaipada only, may be intended for a passive, bored, 
dug out, tapped. One would, however, expect in that case an 
instrumental, marudbhiZ, by whom they were brought forth. 

Note 2. The words ví yád vártanta enya have received 
various explanations. Wilson translates : ‘When the rivers 
rush in various directions. Sdyava admits also another 
meaning : *When the rivers grow. Ludwig translates : *Sich 
verteilend gehn die schimmernden auszeinander. Grass- 
mann, very boldly: ‘Wie Hengste tráufelnd, wenn vom 
- Wege heimgekehrt, sie zu den bunten Stuten gehn." Vi-vzit 
seems, however, to have a very special meaning, namely, 
rolling on the ground, and this the spotted deer are here 

- said to have done, like horses at the end of their journey. 
We read of the sacrificial horse, Sat. Br. XIII, 5, 1, 16. sa 
yady ava và gighred vi và varteta, samvzddho me yag iti 
ha vidyát; cf. XI,2,5,3. In the TS. VII, 1, 19, 3, the com- 
mentator explains vivartanam by nirgatya bhümau viluz- 
thanam, the rolling on the ground. The same meaning is 
applicable to Mahaparinibbana Sutta, p. 66 (Childers), where 
the Bhikkhus are said to roll on the ground when they hear 
of Buddha’s death; also to Mahábh. III, 11953 (of a wild 
boar). The meaning therefore in our passage seems to be, 
when the deer roll on the ground, as horses are wont to 
do at the end of a journey. 


Verse 8. 
Note 1. Amat corresponds here to pvzthivi in other 
places. Originally it may have meant from the home. 
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Verse 9. 
This verse has often been discussed on account of the 


names of the rivers which it contains. Syávásva had 
mentioned the Yamuná in 52, 17, and some interpreters 
have been inclined to give to parushzi in 52, 9 a geogra- 
phical meaning, taking it for the river Ravi, instead of 
translating it by cloud. The geographical names are 
certainly interesting, but they have been discussed so often 
that I need not dwell on them here. (See M. M, India, 


p- 163.) 


The Rasá, known to the Zoroastrians as the Razhá,was / 


originally the name of a real river, but when the Aryas 
moved away from it into the Punjab, it assumed a mythical 
character, and became a kind of Okeanos, surrounding the 
extreme limits of the world. 

Anitabhá seems to be the name of a new river or part ! 
of a river. It can hardly be taken as an epithet of Rasâ, ! 
as Ludwig suggests. Anitabhá, whose splendour has not 
departed (Ludwig), or, amitabhá, of endless splendour, 
would hardly be Vedic formations. (Chips, I, p. 157; 
Hibbert Lect., p. 207; India, pp. 166, 173, notes.) 

Kubhá is the Ka@yv or Køpýs of the Greeks, the Kabul / 
river. The Krumu I take to be the Kurrum. (India, | 
p. 177, note.) 

The Sindhu is the Indus, though it is difficult to say 
which part of it, while the Sarayu has been supposed to be 
the Sarayü, the affluent of the Ganga, but may also be a 
more general name for some more northern river in the | 
Punjab. (See Zimmer, Altindisches Leben, pp. 17 f. 45; ' 
Muir, S. T. II, p. xxv, note.) 


Verse 10. 

Note 1. Návyasinám has been a puzzle to all interpreters. 
Sáyawa seems to me to give the right interpretation, 
namely, nütanánám. As from azgasa, instr. sing., straight- 
way, a/zgasina was formed, straightforward ; from návyasá, 
instr. sing., anew, návyasina seems to have been formed in 
the sense of new. Navyasinim might then be a somewhat 
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irregular gen. plur., referring to gazám márutam, the Marut- 

host of the young men; see V, 58,1. Lanman (p. 515) | 

“takes it for a gen. plur. fem., but in that case it could not | 
refer to ráthánám. Zimmer translates endlos, Bergaigne 

(II, 400) thinks of new or rejuvenescent mothers. | 

| 

I 


Verse 11. 
Note 1. See III, 26, 6. 


Verse 14. . | 


Note 1. Usri, in the morning. Lanman (p. 427) proposes A 
to read ushári, but the metre would be better preserved by H 
reading vzZshzvi as trisyllabic. The difficulty is the con- 
struction of the gerund vr7sh¢vi, which refers to the Maruts, 
and syáma sahá, which refers to the sacrificers. 

Note 2. On sam yó%, see I, 165, 4, note 2. | 


The metrical structure of this hymn is interesting. If 
we represent the foot of eight syllables by a, that of twelve 
by b, we find the following succession : 


fraba ena 
Os eh Ir 4baa 


aaa 8aaa | 

ut} Svaba De. | 
"baba f 12 aaa : 

uere VI4 13 baba i5 aba T 

mraba lez baba vue ze en 

We find that I contains the question, II the answer, III 

description of rain, IV prayer and invitation, V praise of 

the companions, VI prayer, VII conclusion. Comp. Olden- 

berg's Prolegomena, p. 106 seq. 
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MANDALA V, HYMN 54. 
ASHTAKA IV, ADHYAYA 8, VARGA 14-16. 


To tue Maruts (tHe Sronw-cops). 


I. You have fashioned? this speech for the bril- 
liant Marut-host which shakes the mountains : cele- 
brate then the great manhood in honour of that host 
who praises the warm milk (of the sacrifice), and 
sacrifices on the height of heaven ?, whose glory is 
brilliant. 

2. O Maruts, your powerful men (came) forth 
searching for water, invigorating, harnessing their 
horses, swarming around. When they aim with the 
lightning, Trita shouts, and the waters murmur, 
running around on their course. 

3. These Maruts are men brilliant with lightning, 
they shoot with thunderbolts, they blaze with the 
wind, they shake the mountains, and suddenly, when 
wishing to give water?, they whirl the hail; they 
have thundering strength, they are robust, they are 
ever-powerful. : 

4. When you drive forth! the nights, O Rydras, 
the days, O powerful men, the sky, the mists, ye 
shakers, the plains, like ships, and the strongholds, 
O Maruts, you suffer nowhere. 

5. That strength of yours, O Maruts, that great- 
ness extended far as the sun extends its daily course, 
when you, like your deer on their march, went down 
to the (western) mountain with untouched splendour!. 

6. Your host, O Maruts, shone forth when, O 
sages, you strip, like a caterpillar, the waving tree’. 
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Conduct then, O-friends, our service? to a good end, 
as the eye conducts the man in walking. 

7. That man, O Maruts, is not overpowered, he 
is not killed, he does not fail, he does not shake, he 
does not drop, his goods do not perish, nor his 
protections, if you lead him rightly,-whether he be a 
seer or a king. 

8. The men with their steeds, like conquerors of 
clans, like Aryaman (Mitra and Varuza)! the 
Maruts, carrying waterskins?, fill the well; when 
the strong ones roar, they moisten the earth with 
the juice of sweetness ?. 

9. When the Maruts come forth this earth bows, 
the heaven bows, the paths in the sky bow, and the 
cloud-mountains with their quickening rain. 

10. When you rejoice at sunrise, O Maruts, toiling 
Kogether!, men of Svar (sun-light), men of Dyu 
(heaven), your horses never tire in running, and you 
quickly reach the end of your journey. 
| 11. On your shoulders are the spears, on your 
feet rings, on your chests golden chains, O Maruts, 
on your chariot gems ; fiery lightnings in your fists, 
and golden headbands tied round your heads}, 

I2. O Maruts, you shake the red apple! from the 
firmament, whose splendour no enemy ? can touch ; 
the hamlets bowed when the Maruts blazed, and the 
pious people (the Maruts) intoned their far-reaching 
shout. 

I3. O wise-Maruts, let us carry off! the wealth of 
food which you have bestowed on us; give us’, O 
Maruts, such thousandfold wealth as never fails?, 
like the star Tishya ‘ from heaven! 

14. O Maruts, you protect our wealth of excellent 
men, and the seer, clever in Song; you give to 
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=] 
m Bharata (the warrior)! a strong horse?, you make 
| the king to be obeyed *. 
| 15. O you who are quickly ready to help, I 
| implore you for wealth whereby we may overshadow 
| all men, like the sky. O Maruts, be pleased with 
this word of mine, and let us speed by its speed 
over a hundred winters ! 


| ss 
499 
r 
| 
a, 
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Go 


NOTES. 


The same poet, Syávásva Atreya. Metre, I-13, 15 
Gagati; 14 Trishzubh. None of the verses of this hymn 
occurs in SV., VS AV., TS., TB., MS. 


Verse 1. 


Note 1. Anaga, explained as a 2nd pers. plur. perf., re- 
ferring to the same people who are addressed by ar/ata. 
It may be also the first person of the imperative ; see 
Benfey, Über die Entstehung der mit r anlautenden Per- 
sonalendungen, p. 5, note. i 

Note 2. Possibly the second-line of this verse may refer 
to céremonial technicalities. Gharma means heat and 
summer, but also the sacrificial vessel (formus) in which 
the milk is heated, and the warm milk itself. Yagvan can 
only mean sacrificing, and divaZ préshtha is the back of 
heaven, the highest roof of heaven; see triprishzza. Thus 
we read, I, 115, 3. harita% ... divá% & pvishtkam asthuZ. 
See also I, 164, 10; 166, 5; III, 2, 12; IX, 36,6; 66,5; 

^69, 5; 83, 2; 86, 27. It would seem therefore as if the 
Maruts themselves were here represented as performing 
sacrificial acts in the highest heaven, praising the milk, 
that is, the rain, which they pour down from heaven to 
If yagyu could have 
the same meaning as prayagyu, I should like to conjecture, 
divá% & prishtham yágyave. In IX, 61, 12. indraya yag- 
yave seems to mean ‘to the chasing Indra.’ See also âyagi 
(erjagend), obtaining. Might we conjecture divá & pzzksha- 
yavane?  PrzZkshayáma occurs as a name; see also II, 
34» 3: 

Verse 3. 


s 


Note 1. Abdá, wish to give water, is very doubtful. Both 


abda and abdi, in abdimat, mean cloud. The text seems 
corrupt. 
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Verse 4. 


Note 1. The meaning of vyag is doubtful It may 
simply mean to make visible. 


Verse 5. 


Note 1. The last words ánasvadám yat ní áyátana girím 


are difficult, Sáyaza has an explanation ready, viz. when - 


you throw down the cloud or the mountain which gives 
no water or which does not give up the horses carried off 
by the Pazis. Grassmann too is ready with an explanation: 
‘Als ihr unnahbar glanzend, Hirschen gleich, den Berg auf 
eurer Fahrt durchranntet, den kein Ross erreicht? Ludwig: 
‘Als ihr nider gehn machtet den nicht vergángliches ge- 
. benden (d.i. die waszer; oder: die rosse verweigernden?) 
berg.’ 

Giri may be the cloud, and nothing could be more 
appropriate than that the Maruts should come down upon 
the cloud or go over it, in order to make it give up the 
rain. But asvadá means ‘giving horses, and though rain- 
clouds may be compared to horses, it does not follow that 
asva by itself could mean rain. Asvadá is used of the! 
dawn, I, 113, 18, possibly as giving horses, that is, wealth, 
but possibly also, as bringing the horses to the morning 
sun. These horses start with the dawn or the sun in the 
morning, and they rest in the evening. The legend that 
Agni hid himself in an Asvattha tree (Sayava, RV. I, 65, 1) 
may owe its origin to asvattha, i.e. horse-stable, having 


been a name of the West (K. Z. I, 467); cf. tishzzadgu, at | 


sunset. In X, 8, 3, the Dawns are called ásvabudhnáZ, 
which may mean that they had their resting-place among 
the horses. The Maruts, more particularly, are said to 
dwell in the Asvattha tree, when Indra called them to his 
help against Vvitra; cf. Sat. Brahm. IV, 3, 3, 6; Par. 
Grihy. 11,15, 4. Possibly therefore, though I say no more, 
possibly the Dawn or the East might have been called’ 
asvadá, the West anasvada, and in that case it might be 
said that the Maruts are of unsullied splendour, when they 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


330 VEDIC HYMNS. 


go down to the western mountain. M. Bergaigne explains, 
*La montagne qui ne donne pas, qui retient le cheval, le 
cheval mythique, soleil ou éclair : My own impression, 
however, is that anasvadám is an old mistake, though 


; I cannot accept Ludwig's conjecture a-nasva-dám. Why 
| not ánu svadhám, or anasva-yáZ, moving without horses? 


' cf. V, 42, 10. 


Verse 6. 


Note 1. This is, no doubt, a bold simile, but a very true 
one. In one night caterpillars will eat off the whole foliage 
of a tree, and in the same way a violent storm in the 
autumn will strip every leaf. Arzasám as an adjective, 
with the accent on the last syllable, does not occur again, 
but it can hardly mean anything but waving. If it will 
stand for the sea, we might translate, * When you clear the 
waving sea (or air), as the caterpillar a tree.’ 

Note 2. Ardmati seems here to mean sérvice or obe- 
dience, not a person who is willing to serve. 


Verse 8. 
e 


Note 1. To translate aryamázaZ by friends is unsatisfac- 
tory. Bergaigne takes it for Aryaman, Mitra, and Varuza, 
the three Aryamans, as we say the two Mitras, and points 
out that these three gods do send rain, in I 79,3; VII 
40, 4. 

Note 2. It ought to be kavandhínaZ as much as 
kávandha, V, 85, 3. : 


Note 3. MádhvaZ ándhasá; Grassmann, ‘ mit des Honigs 
Seim.’ 


Verse 10. 


Note 1. Sabharas is evidently a recognised epithet of 
the Maruts, see VS. XVII, 81 and 84, but its meaning is 
doubtful. We have visvábharasam, IV, 1, 19, as an epithet 
of Agni, which does not help us much. If bharas means 


burden, sabharas may mean those who work together, 
companions, friends. 
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Verse 11. 


Note 1. See Muir, S. T. V, P. 149. On sfprá£ &c., see 
II, 34, 3, note. 


Verse 12. 


Note 1. The red apple to be shaken from the firmament 
can only be the lightning. "Vi-dhü is construed with two 
accusatives, as in III, 45, 4; V, 57, 3. Gaedicke, Accusativ, 
p. 266. 

Note 2. AryáZ cannot be a vocative, on account of the 
accent, nor a nominative on account of the context. There 
remains nothing but to take it as a genitive, and connect 
it with agrzbhita, though such a construction has few 
parallels, except perhaps in such sentences as hávyaZ 
karshavindm, VI, 22, 1, &c. Possibly it may be intended 
as an epithet of the Maruts. Bergaigne (Journ. As. 1884, 
p. 190),'au profit du pauvre? Geldner (Ved. Stud. I, p. 148) 
proposes a very bold translation: ‘The sacrificial nets 
are being contracted, when the Maruts rush on. The 
priests (zztàyu) roar their (as catching-net) extended shout- 


‘ing. The sense is said to be that when the Maruts 


appear, all priests try to catch them by shouting. See, 
however, Oldenberg in Gött. Gel. Anzeigen, 1890, p. 414. 


Verse 13. 


Note 1. For rathyàZ, see II, 24, 15. raya syáma rathyàZ 
váyasvataZ ; VI, 48, 9. 

Note 2. Ráranta, 2nd pers. plur. imp. intens, but Pada 
has raranta. Why not raráta ? 

Note 3. Yukkhati has been compared by Kuhn (K.Z. 
III, 328) with dvcxe ; but see Brugmann, Grundriss, T, pp. 
IIO, 118. 

Note 4. Tishya must be the name of a star, hardly, as 
Sáyaza suggests, of the sun. It ought to be a star which | 
does not set. See Weber, Über alte iranische Sternnamen, 
p. I4. Ludwig quotes from TS. Il, 2, 10, 1 seq. an 
identification of Tishya with Rudra. 
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Verso 14. 


Note 1. Grassmann marks this verse as late, Ludwig 
defends it. We must know what is meant by late before 
we decide. Bharata may mean simply a warrior, or a 
Bharata ; see Ludwig, III, 175-176 ; Oldenberg, Buddha 

iti . 413. 
E hans vügam, a horse, his strength. See 
Bergaigne, Rel. Véd. II, 405; Pischel, Ved. Stud. p. 46. 
Note 3. Could srushzimat here mean obedient ? 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


| 
| 


E 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
MANDALA V, HYMN 55. 


MANDALA V, HYMN 55. 
ASHTAKA IV, ADHYÁYA 3, VARGA 17-18. 


To THE Manurs (THE STORM-GODS). 


I. The chasing! Maruts with gleaming spears, 
the .golden-breasted, have gained great strength, 
they move along on. quick well-broken horses ;— 
when they went in triumph, the chariots followed. 

2. You have yourselves, you know, acquired 
power; you shine bright and wide, you great ones. 
They have even measured the sky with their 
strength ;—when they went in triumph, the chariots 
followed. 

3. The strong-heroes, born together, and nour- 
ished together, have further grown to real beauty. 
They shine brilliantly like the rays of the sun;— 
when they went in triumph, the chariots followed. 

4. Your greatness, O Maruts, is to be honoured, 
it is to be yearned for like the sight of the sun. 
Place us also in immortality ;—when they went in 
triumph, the chariots followed. 

s. O Maruts, you raise’ the rain from the sea, 
and rain it down, O yeomen?! Your milch-cows, O 
destroyers®, are never destroyed ;—when they went 
in triumph, the chariots followed. 

6. When you have joined the deer as horses” to 
the shafts, and have clothed yourselves.in golden 
garments, then, O Maruts, you scatter all enemies ;— 
when they went in triumph, the chariots followed. 

7. Not mountains, not rivers have kept you back, 
wherever you see, O Maruts, there you go. You 
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go even round heaven and earth ;—when they went [ 
in triumph, the chariots followed. 

8. Be it old, O Maruts, or be it new, be it spoken, 
O Vasus, or be it recited, you take cognisance of D. 
it all;—when they went in triumph, the chariots i 
followed. 

9. Have mercy on us, O Maruts, do not strike us, 
i extend to us your manifold protection. Do remem- 
i ber the praise, the friendship ;—when they went in | 
triumph, the chariots followed. m 

10. Lead us, O Maruts, towards greater wealth, i 
and out of tribulations, when you have been praised. 
O worshipful Maruts, accept our offering, and let us 
be lords of treasures ! 


er 


Í 
i 
| 
; : 3 
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CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar | 


Fx 


Digitized by Arya Samaj Foundation Chennai and eGangotri 
NOTES, V, 55, 5. 


335 


NOTES. 


The same poet, Syávásva Atreya. Metre, I-9 Gagati; 
10 Trishzubh. None of the verses occurs in SV., VS., 
AV. Verse 5 is found in TS. IT, 4, 8, 2; MS. II, 4, 7. 
The refrain probably means that when the Maruts march } 
in triumph, the chariots of their army, or the chariots of 
other gods, follow. The latter view is taken by Sáyaza, 
ADS UE Ay Go Be 


Verse 1. 


Note 1. Prayagyu, generally explained by rushing for-' 
ward, but in that sense hardly to be derived from yag, 
to sacrifice, may stand for an old Vedic form prayakshyu, 
changed into prayagyu by priests who had forgotten the | 
root yaksh,-and..thought of nothing but sacrifices. This A 
root yaksh has been identified by Grassmann with OHG. 
jagón (venari, persequi), originally to rush after, to hunt, 
to try to injure or kill (cf. mzzgazyávaZ, X, 40, 4). This 
would explain most derivations from yaksh, not excepting 
the later Yakshas, and would yield an excellent sense for 
prayakshyu, as an epithet of the Maruts. See note to VII, 
56,16.  Pischel, Ved. Stud. T, p. 98, is satisfied with deriv- 
ing prayagyu and prishtaprayag from the root yag, to 
sacrifice, and translates it by sacrificing, but in the sense of 
causing sacrifices to be offered. 


Verse 5. 


Note 1. The verb irayatha is transitive; see Gaedicke, 
Accusativ, p. 54, and compare AV. IV, 27, 4. apáZ 
samudrád dívam ud vahanti. 

Note 2. I have translated purishizaZ by yeomen, in the! 
sense of cultivators of the land. I have followed Roth, 
who shows that purisha means soil, and that purishin-is | 
used for an occupier of the soil, a landlord. See K. Z. 
XXVI, p. 65. 

Note 3. Dasra, powerful, a common epithet of the Asvins, 
seems here, when joined with dasyanti, to retain something 
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of its etymological meaning, which comes out clearly in 
das, to attack, unless it is derived from das. 


Verse 6. 
Note 1. I prefer to translate here ‘the deer as horses, not 
‘the speckled horses.’ See, however, IT, 34, 4, and Pischel, 
Ved. Stud. p. 226. 
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MANDALA V, HYMN 56. 
ASHTAKA IV, ADHYAYA 3, VARGA 19-20. 


To tHE Manus (rug S'TORM-GODS). 


I. O Agni, on to the strong host (of the Maruts), 
bedecked with golden chains and ornaments! To- 
day I call the folk of the Maruts down from the 
light of heaven. 

2. As thou (Agni) thinkest in thine heart, to the 
same object my wishes have gone. Strengthen thou 
these Maruts, terrible to behold, who have come 
nearest to thy invocations. 

3. Like a bountiful lady1, the earth comes towards 
us, Staggering, yet rejoicing ; for your onslaught, O 
Maruts, is vigorous, like a bear, and fearful, like a 
wild bull. 

4. They who by their strength disperse wildly? 
like bulls, impatient of the yoke, they by their 
marches make the heavenly stone, the rocky moun- 
tain (cloud)? to shake. ` 

5. Arise, for now I call with my hymns? the troop 
of these Maruts, grown strong together, the mani- 
fold, the incomparable, as if calling a drove of bulls. 

6. Harness the red mares to the chariot, har- 
ness the ruddy horses to the chariots, harness. the 
two bays, ready to drive in the yoke, most vehement 
to drive in the yoke. 

7. And this red stallion too, loudly neighing, has 
been placed here, beautiful to behold; may it not 
cause you delay on your marches, O Maruts; spur 
him forth on your chariots. 
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e glorious chariot of the E 


8. We call towards us th 
also Rodasi!, carrying 


| Maruts, whereon there stands 
ts. 


| 
|. delightful gifts, among the Maru 

9. I call hither this your host, brilliant on chariots, 
terrible and glorious, among which she, the well- 


born and fortunate, the bounteous lady, is also mag- 


nified among the Maruts. 


EC 
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NOTES. 


The same poet and deity, though Agni is invoked in 
the first, possibly in the second verse also. Metre, 1, 2, 4-6, 


8, 9 Brihati; 3, 7 Satobrzhati. None of the verses occurs 
in SV., VS., AV., TS., MS. 


Verse 1. 
Note 1. Here again some interpreters of the Veda take 
a//gi in the sense of paint, war-paint. It may be so, but the 
more general meaning of colours or ornament seems, as yet, 


safer. 
Verse 3. 


Note 1. The earth is frequently represented as trembling 
under the fury of the Maruts. Here she is first called 
mi/Züshmati, a curious compound which, in our verse, may 


possibly have a more special meaning. As the earth is: 


not only struck down by the storm, but at the same time 
covered with water and fertilised, she is represented as 
struck down and staggering, but likewise as rejoicing, 


possibly, as drunk. 
Verse 4. 


Note 1. Vz/thà means pell-mell, confusedly, wildly; see 
also Geldner, Ved. Stud. p. 115. 
Note 2. Asma svaryd seems to mean the thunderbolt 


.like vágraZ svaryàA in I, 32, 2; 61,6. See also V, 30, 8. 


In that case we should have to translate, «they let the 
heavenly bolt fall down on the rocky mountain.’ But 
kyavayati is never used for the hurling of the thunderbolt, 
noris it construed with two accusatives. It always means 
to shake what is firm, and we have therefore to translate, 


‘they shake the heavenly stone (the sky), the rocky moun- | 


tain (the cloud)" Parvata and giri often occur together, as 


in I, 37, 7; VIII, 64, 5. 
Verse 5. 


Note 1. StómaiZ may possibly refer to sámukshitánám. 


Verse 8. 
Note 1. On Rodasi, see before, I, 167, 3. 
Z2 
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7 
y MANDALA V, HYMN 57. 


ASHTAKA IV, ADHYAYA 8, VARGA 21-22. 


To tur Maruts (THE STORM-GODS). 


1. O Rudras, joined by Indra, friends on golden 
chariots, come hither for our welfare! This prayer 
from us is acceptable to you like the springs of 
heaven to a thirsty soul longing for water. 

, 2. O you sons of Prisni, you are armed with 
daggers and spears, you are wise, carrying good 
bows and arrows and quivers, possessed of good 
horses and chariots. With your good weapons, O 
Maruts, you go to triumph! 
3, You shake! the sky and the mountains (clouds) 
for wealth to the liberal giver; the forests bend 
down out of your way from fear’. O sons of Przsni, 
you rouse the earth when you, O terrible ones, have 
harnessed the spotted deer for triumph ! 

4. The Maruts, blazing with the wind; clothed in 
rain, are as like one another as twins, and well 
adorned. They have tawny horses, and red horses, 
they are faultless, endowed with exceeding vigour; 
they are in greatness wide as the heaven. 

5. Rich in rain-drops, well adorned, bounteous, 
terrible to behold, of inexhaustible wealth, noble by 
birth, golden-breasted, these singers of the sky* have 
obtained their immortal name’. 
| 6. Spears are. on your two shoulders, in your 
arms are placed strength, power, and might. Manly 

thoughts dwell in your heads, on your chariots are 
eapons,and every beauty has been laid on your 
bodies. l 
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7. O Maruts, you have given us wealth of COWS, 
horses, chariots, and heroes, golden wealth! O men 
of Rudra, bestow on us great praise, and may I- 
enjoy your divine-protection ! 

8. Hark, O heroes, O Maruts! Be gracious to 
us! You who are of great bounty, immortal, right- 
eous, truly listening to us, poets, young, dwelling on 
mighty mountains !, and grown mighty. 
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NOTES. 


The same poet and deity. Metre, 1-6 Gagati; 7, 8 
Trishzubh. None of its verses occurs in SV., VS., AV., 
TS.; verse 6 in MS. IV, 11, 4. 


Verse 8. 


Note 1. Dhà is construed with two accusatives, see RV. 
III, 45, 4; otherwise vásu might be connected with 
dàsüshe. The third páda is almost literally repeated soon 
after, V, 60, 2; see note 1 to I, 37, 7. 

Note 2. YámanaL bhiy& may be from fear of your 
approach. 

Verse 5. 


Note 1. In divá% arkã% even Bergaigne allows that arká 
may mean singer, not song. 

Note 2. Nama, name, is here as elsewhere what is meant 
by the name, therefore immortal being or immortality. 


Verse 8. 


Note 1. Bz/hadgiraya/Z cannot well mean with a powerful 


_yoice. The Maruts are called girishz%a, VIII, 94, 12, dwell- 
ing on mountains, and like brzhaddiva, bzzhadgiri seems to_. 


have been intended for dwelling on high mountains. 
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MANDALA V, HYMN 58. 
ASHTAKA. IV, ADHYAYA 3, VARGA 23. 


To tHe Manurs (THE STORM-GoDS). 


I. I praise! now the powerful company of these 
ever-young Maruts, who drive violently along with 
quick horses; aye, the sovereigns are lords of Amzzta 
(the immortal). 

2. The terrible company, the powerful, adorned 
with quoits on their hands, given to roaring, potent, 
dispensing treasures, they who are beneficent, infinite 
in greatness, praise, O poet, these men of great 
wealth eruca laa qaos ia d 

3. May your water-carriers come here to-day, all 
the Maruts who stir up the rain. That fire which 
has been lighted for you, O Maruts, accept it, O 
young singers | Qa ged KAM Fara: | : 

4. O worshipful Maruts, you create for man an 
active king, fashioned by Vibhvan'; from you comes 
the man who can fight with his fist, and is quick 
with his arm, from you the man with good horses 
and valiant heroes. 

5. Like the spokes of a wheel, no one is last, like 
the days they are born on and on, not deficient in 
might. The very high sons of PzZsni are full of 
fury, the Maruts cling firmly to their own will’. ca m 

6. When you have come forth with your speckled 
deer as horses! on strong-fellied chariots, O Maruts, 
the waters gush, the forests go asunder? ;—let Dyu? 
(Sky) roar down, the bull of the Dawn. l 

7. At their approach, even the earth opened wide, 
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and they placed (sowed) their own! strength (the if 
rain), as a husband the germ. Indeed they have 


| 
S LASS harnessed the winds as horses to the yoke, and the 
(E474 * ^ men of Rudra have changed their sweat into rain. 
I YE - 8. Hark, O heroes, O Maruts! Be gracious to | 


i us! You who are of great bounty, immortal, right- 
eous, truly listening to us, poets, young, dwelling’ on 
mighty mountains, and grown mighty. 


LL cries one gam separe et Pto cem 
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NOTES. 


The same poet and deity. Metre, Trishzubh. None of 
the verses occurs in SV., VS., AV., TS. Verses 3 and 5 


are found in TB. II, 5, 5, 3; II, 8, 5,7; MS. IV, 11, 2; 
IV, 4, 18. 


Verse 1. 


Note 1. On stushé, see M.M., Selected Essays, I, p. 162; 
Wilhelm, De infinitivi forma et usu, p.10; Bartholomae, 
in Bezzenberger's Beitráge, XV, p. 219. I take stushé as 
I pers. sing. Aor. Átm. (not, as Avery, of the Present) in 
many places where it has been taken as an infinitive. For 
instance, IT, 31, 5; VI, 49, 1 ; 51, 3 (with voke); 62, x (with 
huve); VIII, 5,4; 7, 32; 74, 1; 84, 1 (here the second 
pada must begin with stushé). It may be an indicative or 
a subjunctive. As to stushe, without an accent, its charac- 
ter cannot be doubtful; see I, 122, 8; 159, I; V, 33, 6; 
VI, 21,2; 48,14; VIII, 21,9; 23,2; 23,7 (grine) In 
II, 20, 4, tám u stushe {ndram tám grzxishe, grizishe is an 
aorist with vikaraza, like punishé, I praise that Indra, I 
laud him. In I, 46, 1, stushé may be the infinitive, but not 
necessarily. It is an infinitive in I, 122, 7. stushé så vam 
varuza mitra râtí%, your gift, Varuza and Mitra, is to be 
praised. Likewise in VIII, 4, 17 (see BR. s.v. sáman); 
24,1; 63, 3, though in several of these passages it must 
remain doubtful whether stushé should be taken as an 
absolute infinitive, or as a finite verb. In VIII, 65, 5, indra 
grinishé u stushé, means, ‘Indra, I laud and praise,’ as in II, 
20, 4. 

Verse 4. 

Note 1. Vibhva-tashzÁ is generally explained as made 
by a master, or by Vibhvan, one of the Rzbhus. This 
may be so, though it seems a bold expression (see Ber- 
gaigne, II, 410-411). But may it not be a mere synonym 
of sutashza, and intended for vibhvane tash/a? see Selected 
Essays, I, p: 143: 
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Verse 5. 
Note 1. See Taitt. Br. II, 8, 5, 7. As to mimikshuZ, see 


note to I, 165, I. 
Verse 6. 


Note 1. On príshatîbhi% ásvai%, see II, 34, 4; V, 55, 6. 
Bergaigne’s note (II, p. 378) does not settle the question 
whether the horses of the Maruts were speckled, or whether 
they had speckled deer for their horses. 

Noto 2. On rizaté vánáni, see V, 57, 3. 

Note 3. Dyaus, the father of the Maruts, the oldest and 
highest god of heaven, the strong bull, or, it may be, the 
man of the dawn. See v. Bradke, Dyaus Asura, p. 63; 
Bergaigne, I, p. 316. 

Verse 7. 


Note 1. Roth conjectures svám for svám, taking it as a 
locative of si, genetrix. This is not without difficulties, 
nor is it necessary. That we find in the Rig-veda no other 
locative in âm after monosyllabic stems in à is perhaps no 
serious objection. But the text as it stands can be trans- 
lated, ‘as a husband the germ, they have placed (sown) 
their own strength. Savas is the same as vz/shzyam and 
vríshzi sáva£ in VIII, 3, 8; 10. Dhu% is used like dha in 
retodha. 
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MANDALA V, HYMN 59. 
ASHTAKA IV, ADHYAYA 3, VARGA 24. 


To rug Manurs (THE Sronw-cops). 


I. They truly? tried to make you grant them 
welfare. Do thou sing? praises to Heaven (Dyu), 
I offer sacrifice (vzta) to the Earth. The Maruts 
wash their horses and race to the air, they soften 
their splendour by waving mists. 

2. The earth trembles with fear from their onset. 
She sways like a full ship, that goes rolling. The 
heroes who appear on their marches, visible from 
afar, strive together within the great (sacrificial) 
assembly *. 

3. Your horn is exalted for glory’, as the horns 
ofcows; your eye is like the sun?, when the mist is 
scattered. Like strong racers, you are beautiful, 
O heroes, you think of glory, like manly youths *. 

4. Who could reach, O Maruts, the great wise 
thoughts, who the great manly deeds of you, great 
ones? You shake the earth like a speck of dust, 
when you are carried forth for granting welfare. 

5. These kinsmen! (the Maruts) are like red 
horses, like heroes eager for battle, and they have 
rushed forward to fight. They are like well-grown 
manly youths, and the men have grown strong, with 
streams of rain they dim the eye of the sun. 

6. At their outbreak there is none among them 
who is the eldest, or the youngest, or the middle : 
they have grown by their own might, these sons of 
Prisni, noble by birth, the boys of Dyaus; come 
hither to us! 
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7. Those who like birds flew with strength in 
rows! from the ridge of the mighty heaven to its 
ends, their horses shook the springs " of the moun- 
tain (cloud) so that people on both sides j knew it. 

8. May! Dyaus Aditi (the unbounded) ? roar for 
our feast, may the dew-lighted Dawns come striving 
together; these, the Maruts, O poet, (the sons) of 
Rudra, have shaken the heavenly bucket (cloud), 
when they had been praised. 
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NOTES. 


The same poet and deity. Metre, 1-7 Gagati; 8 Tri- 
shzubh. None of the verses occurs in SV., VS., AV., TB. 
TS., MS. 


Verse 1. 


Note 1. If we accept the text as it stands, we have to 
translate, ‘The spy called out to you to grant welfare.’ 
The spy is then either Agni (Bergaigne, II, p. 378) or the 
priest. See also VIII, 61,15; X, 35, 8. But there are 
many objections to this. Pra-krand is not used in that 
sense, and we should expect pra kránt suvitáya. Pra-kar, 
when it is construed with a dative, means generally to 
prepare some one for something, to cause some one to do 
a thing. Thus, I, 186, 10. pró asvinau ávase kzzzudhvam, 
get the Asvins to protect. VI, 21, 9. prá ütáye váruzam 
mitrám índram marütaZ kzzshva ávase na% adyá, make 
Varuza, Mitra, and Indra to protect, make the Maruts to 
protect us to-day. X, 64, 7. prá va% váyüm-—stómaiZ 
kzirudhvam sakhy&ya püsházam, make Vayu by your 
praises to be your friend. I, 112, 8. pra andhám srozám 
Lákshase étave kritháZ, whereby you make the blind and 
lame to see and to walk. The poet therefore seems to 
have said in our verse also, ‘They (my men or priests) 
made you or wished you to give them welfare. What spaz 
can mean in such a sentence, is difficult to say. Till we\ 
know better, we must simply accept it as a particle of 
asseveration, like baz. f 

Note 2. Árzà may also be the first person. 


Verse 2. 

Note 1. With regard to vyáthir yati, cf. I, 117, 15. 
samudrám avyathír gaganván, and VIII, 45, 19. vyáthir 
gaganvamsah ; Bergaigne, Journ. As. 1884, p. 490. 

Note 2. Mahé vidáthe must be taken as a locative sing. 
It occurs again X, 96,1. We have similar forms in mahé 
rane, IX, 66, 13, &c. The locative is governed by antáZ, 
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as in IL, 27, 8. vidáthe antaz eshám. The etymology 
and the meaning of vidatha have been often discussed, 
for the last time by M. Regnaud, Revue de histoire 
des religions, 1890. Prof. Roth, as M. Regnaud states, 
explains it by conseil, avis, réunion où l'on déli- 
bère, assemblée, troupe, armée. Grassmann takes 
it generally for réunion, ren contre, combat. Geldner 
derives it from vid, in. the sense of art, science. 
Ludwig derives it likewise from vid, but in the sense of 
Bekanntschaft, then Gesellschaft, and lastly as synony- 
mous with yaga, sacrifice, assemblage. M. Regnaud differs 
from all his predecessors, and derives vidatha from vidh, 
to sacrifice. He maintains that *vidhatha would become 
vidatha, like adhak from dah or dhagh, and phaliga for parigha. 
I know nothing about the etymology of phaliga, but if it 
stands for parigha, the second aspirate has lost its aspiration 
and thrown it on the initial. In adhak, the final has lost 
its aspiration, and thus allowed its appearance in the initial. 
But in vidatha, if it stood for vidhatha, there would be no 
phonetic excuse whatever for changing dh into d, at least 
in Sanskrit. It is possible that in Sanskrit such a form as 
vidhatha might have been avoided, but there is no phonetic 
law to prevent the formation of such a word as vidhatha, 
like u£atha, yagatha, &c. We say vidhatha in the 2 pers. 
plur., as we say bodhatha. No Sanskrit grammarian could 
derive vidatha from vidh. If therefore vidatha signifies 
sacrifice, this is not because it is derived from vidh, to 


\ sacrifice. Vidatha may have been the name of a sacred 


act, as veda is of sacred knowledge. But the fact remains 
that it is best translated by assembly, particularly an 
assembly for sacrificial purposes. 


Verse 3. 


Note 1. On sriyáse, see I, 87, 6. 

Note 2. I see no necessity for changing süryaZ into 
süraZ, see Bergaigne, Mélanges Renier, p. 94. He would 
translate, ‘they are like the eye of the sun.’ 

Note 3. Máryâk may be bridegrooms, as in V, 60, 4 
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(varã% iva), but there is nothing to indicate that meaning 
here. The difficulty is to find a word to express sriyáse. 
It means to shine, but at the same time to excel. Possibly 
it may have even a more definite meaning, such as to shine 
in battle, or to triumph. 


Verse 5. 
Note 1. As to sabandhu, see VIII, 20, 21. 


Verse 7. 
Note 1. On sréxî%, see Gaedicke, p. 164; Bergaigne, Mél. 
Renier, p. 94. 
Note 2. The meaning of nabhant, spring, is doubtful. 
Note 3. Ubháye refers to many on both sides, and 
cannot be taken for ubhe, heaven and earth. It may 
mean all, particularly when there are two sides only, as 
in a battle. 
Verse 8. 


Note 1. Ludwig seems to have seen the true meaning of 
this verse, namely that, though Dyaus may roar for the 


‘feast, and thoügh the Dawns may strive to come near, 


the Maruts alone deserve the sacrifice, because they opened 
the chest of rain. 

Note 2. On Dyaus Aditi, see note to I, 166, 12, p. 261, 
where the translation has to be corrected. 
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MANDALA V, HYMN 60. 
ASHTAKA IV, ADHVAYA 8, VARGA 25, 


To:Acni AND THE MarutTs. 


1. I implore! Agni, the gracious, with salutations, 
may he sit down here, and gather what we have 
made? I offer? (him sacrifice) as with racing 
chariots; may I, turning to the right, accomplish 
this hymn to the Maruts. 

2. Those who approached on their glorious deer, 
on their easy chariots, the Rudras, the Maruts,— 
through fear of you, ye terrible ones, the forests 
even bend down, the earth shakes, and also the 
mountain (cloud). 

3. At your shouting, even the mountain (cloud), 
grown large, fears, and the ridge of heaven trembles. 


When you play together, O Maruts, armed with— 


spears, you run together like waters. 

| 4. Like rich suitors the Maruts have themselves! 
adorned their bodies with golden ornaments; more 
glorious for glory ?, and powerful on their chariots, 


they have brought together splendours on their 
bodies. 


5. As brothers, no one being the eldest or the 


youngest, they have grown up together to happi- 
ness. Young is their clever father Rudra, flowing 
with plenty is Pzzsni (their mother), always kind to 
the Maruts. ` 

6. O happy Maruts, whether you are in the 
highest, or in the middle, or in the lowest heaven, 
from thence, O Rudras, or thou also, O Agni, 


take notice of this libation which we offer. ^ 
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j - 7. When Agni, and you, wealthy Maruts, drive 
| down from the higher heaven over the ridges 
| give then, if pleased, you roarers, O destroyers o 
a enemies’, wealth to the sacrificer who prepares 
(Soma-juice). 


: 8. Agni, be pleased to drink Soma with the 
| brilliant Maruts, the singers, approaching in com- 
f. panies’, with the men (Ayus?, who brighten and 
| enliven everything; do this, O Vaisvánara (Agni), 
P. à thou who art always endowed with splendour. 

| 

| 

| 

| 

z 
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1 
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| 

| 

| 
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NOTES. 


This hymn, by the same poet, is supposed to be addressed 
either to the Maruts alone, or to the Maruts and Agni, 
The same might have been said of hymn 56 and others 
which are used for the Agnimaruta Sastra. See Bergaigne, 
Recherches sur l'histoire de la liturgie védique, p. 38. Metre, 
1-6 Trishzubh ; 7, 8 Gagati. No verse of this hymn occurs 
MSV VS AV TS. TB., except verse 1 in AV. VII, 5o, 
3; TB. II, 7, 12, 45 MS. IV, 14, 11; verse 3 in TS -SIN 
1, 11, 5; MS. IV, 12, 5; verse 6 in TB. II, 7, 12, 4. 


Verse 1. 


The AV. reads svávasum, prasaktó, pradakshizám, all of 
them inferior readings. The TB. agrees with RV., except 
that it seems to read prasaptáZ (prakarsheza samágata/). 

Note 1. That îZ or îd has originally the meaning of im- 
ploring, asking, begging, we see from such passages as 
RV. III, 48, 3. upastháya mátáram ánnam ai//a, *he, having 
approached his mother, asked for food, unless we prefer 
to construe id with two accusatives, ‘he, having approached, 
asked his mother for food” The same verb is also con- 
strued with the accusative of the god implored, the dative 
of the object, and the instrumental of the means by which 
heisimplored. See RV. VIII, 71, 14. agnim ishva ávase 
gáthábhi, implore Agni with songs for his protection. 
Whether the root id is distantly connected with either ish, 
to desire (Brugmann, I, 591), or with ard, to stir, or with ar, 
to go, is a question which admits of many, or of no answer. 

Note 2. Viki kritam seems to have the settled meaning 
of gathering in what one has made at play, or in battle ; 
see X, 42,9; 43; 55 IX, 97; 58; X, 102, 2. The same 
meaning is applicable here, though we may also translate, 
‘Take notice of our kz;ta or our karma, i.e. the sacrifice.’ 
A similar thought is expressed in verse 6. Sáyaza explains 
vigánátu and vi£inuyát. 

Note 3. Perhaps pra bhare means, ‘I am carried forth, a5 
in V, 59, 4, where it is applied to the Maruts. 
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Verse 4, 

Note 1. See note 2 to I, 6, 4. Instead of svadhábhiZ we 
have svayám in VII, 56, 11. 

Note 2. Sriyé sréyamsah is difficult to translate ; cf. II, 
33, 3. sréshz%a% sriy& asi. Ludwig translates, zu herlichkeit 
die herlichen. 

Verse 7. 


Note 1. On risádas, see Aufrecht, Bezzenb. Beitr. XIV, 
p. 32. 
Verse 8. 


Note 1. On gazasri, see BR. s. v.; Lanman, 372; Benfey, 
Vedica und Verwandtes, p. 108; Pischel, Ved. Stud. I, 53 seq. 
Ludwig translates scharenherlich, but what does that mean? 
‘Shining in their companies’ is a possible meaning, but the 
analogy of abhisri and adhvarasri points in another direc- 
tion. 

Note 2. On the Áyus asa proper name, see Bergaigne, 


Rel. Véd. I, 62; II, 323. 


Aa 2 
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MANDALA V, HYMN 61. 
ASHTAKA IV, ADHYAYA 3, VARGA 26-29, 


To tHe Maruts (THE STORM-Gops). 


1. Who are you, O men, the very best, who have 
approached one by one, from the furthest distance 1? 

2. Where are your horses, where the bridles? 
How could you, how did you come ?—the seat on 
the back, the rein in the nostrils ? 

3. Their goad is on the croup’, the heroes 
stretched their legs apart’. . . 

4. Move along, heroes, young men, the sons of an 
excellent mother!, so that you may warm yourselves 
at our fire °. 

s. (1.) May the woman, if she stretched out her 
arm! as a rest for the hero, praised by .Syávásva?, 
gain cattle consisting of horses, cows, and a hundred 
sheep. 

6. (2.) Many a woman is even more often kindlier 
than a godless and miserly man, 

7. (3.) A woman who finds out the weak, the 
thirsty, the needy, and is mindful of the gods. 

8. (4) Even though many an unpraiseworthy 
miser (Pazi) is called a man, she is worth as much 
in weregild. 

9. (5.) Also«he young woman joyfully whispered 
to me, to .Syáva, the road,—and the two bays went 
straight to Purumi/a?, the wise, the far-famed, 

10. (6) Who gave me a hundred cows, like 
Vaidadasvi, like Taranta, in magnificence. 


II. (1.) The Maruts, who drive on their quick 


horses, drinking the delightful mead, have gained 


glory here; 
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12. (2.) They on whose chariots Rodasi* glitters 
in glory ?, like the golden disk above in heaven ; 

I3. (3.) That youthful company of the Maruts, 
with blazing chariots, blameless, triumphant, irre- 
sistible. 

14. (4.) Who now knows of them where the 
strikers rejoice, the well-born, the faultless ? 

15. (5.) You who are fond of praise, become the 
leaders of the mortal, listening to his imploring 
invocations, thus is my thought!. 

16. (6.) Bring then to us delightful and resplen- 
dent! treasures, ye worshipful Maruts, destroyers of 
enemies. 

17. (1.) O night, like a charioteer, carry away this 
hymn to Darbhya, and these songs, O goddess. 

18. (2.) And then tell him thus from me, ‘When 
Rathaviti offers Soma, my desire never goes away 
from me.’ 

19. (3.) That mighty Rathaviti dwells among 
people rich in cattle! retired among the mountains. 


an. 
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NOTES. 


This hymn is of a very composite nature. It is addresseq 
to the Maruts by Syávásva. According to the Anukramanj, 
however, the Maruts are addressed in vv. I-4, 11—16 only ; 
vv. 5-8 are addressed to Sastyasi Tarantamahishi, 9 to 
Purumi//a Vaidadasvi, 10 to Taranta Vaidadasvi, 17-19 to 
Rathaviti Dárbhya. None of the verses occurs in SV., 
VS., AV. TS, TB, MS. Metre, 1-4, 6-8, 10-19 Gayatri; 
5 Anush/ubh ; 9 Satobrzhati. 

It has been pointed out that in the hymns addressed to 
the Maruts beginning with V, 52, and ending with V, 6o, 
there is the usual decrease in the number of verses of each 
successive hymn, viz. 17, 16, 15, 10, 9, 8, 8,8, 8. Our hymn, 
however, which is the last in the collection of hymns ad- 
dressed by Sydvasva to the Maruts, breaks the rule, and 
it has been suggested with great plausibility that it contains 
a number of verses thrown together at random. Possibly 
the four verses in the beginning formed an independent 
hymn, addressed to the Maruts, and again 5—10, and 11-16, 
followed by an appendix, 17-19. These verses refer to a 
legend which will have to be discussed at verse 5. 


Verse 1. 


Note 1. As to paramásyAZ paráváta/, see TS. IV, 1, 9, 3; 
where we also find (IV, 1, 9, 2) párasyá ádhi samvatah. 


Verse 3. 

Note 1. Gaghane, like gaghanataz, may mean simply 
behind, as agre and agrata% mean before. 

Note 2. It is clear that the Maruts are here supposed 
to sit astride on their horses. This is also shown by 
przshZZé sádas (v. 2), and by putrakzzthé ná ganayah, they 
stretched out their legs, ós yuvatkes èv rekvomoig. Zimmer 
(p. 230) says, ‘Zum Reiten wurde das Ross nicht benutzt: 
On p. 295 he modifies this by saying, ‘Keine einzige klare 
Stelle des Rigveda ist mir bekannt, wo das Reiten beim 
Kampfe erwahnt wiirde; man fahrt immer zu Wagen, wie 


die Griechen in homerischen Zeiten.’ 
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Verse 4. 

Note 1. BhádragánayaZ, generally rendered by ‘pos- 
sessed of beautiful wives, seems really to mean ‘ possessed 
of an excellent mother. Gani clearly means mother, when» 
Agni dvimátá, having two mothers, is called dvigániZ ; for 
it is never said that he has two wives. Besides, the Maruts, 
are constantly addressed as the sons of their mother, Pzzsni, 
while their wives are mentioned but rarely. However, the 
other meaning is not-impossible. See also Bergaigne, II, 
387 seq. 

Note 2. The fire here intended is, I suppose, the sacri- 
ficial fire, to which the Maruts are here invited as they had 
been in former hymns. 

Verse 5. 

Note 1. Ludwig compares the A. S. expression healsge- 
bedde; see also RV. X, 10, 10. 

Note 2. I have very little belief in the legends which are 
told in the Bráhmazas and in the Anukramavi in illustra- 
tion of certain apparently personal and historical allusions 
in the hymns of the Veda. It is clear in many cases that 
they are made up from indications contained in the hymns, 
as in IX, 58, 3, and it seems best therefore to forget them 
altogether in interpreting the words of the Vedic hymns.. / 

The story told in the introductory verses, quoted by 
Sayama, is this :—' Arkananas Atreya was chosen by Ratha- 
viti Darbhya to be his A?tvig priest. At the sacrifice 
Arkananas saw the daughter of Rathaviti and asked her 
in marriage for his son Syavasva. Rathaviti consulted his 
wife, but she declined on the ground that no daughter of 
theirs had ever been given to a man who was not a poet 
(Rishi). Thereupon Sydvasva performed penance, and 
travelled about collecting alms. He thus came to Sasi- 
yasi, who recommended him, as a Rishi, to her husband, 
king Taranta. King Taranta was very generous to him, 
and sent him on to his younger brother, Purumi/Za. On 
his way to Purumi//a, Syavasva saw the Maruts, and com- 
posed a hymn in their praise (vv. 11-16). He had thus 
become a- real poet or Azshi, and on returning home, he 
received from Rathaviti his daughter in marriage. 
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Saunaka confirms the same story, see Sáyaza's com. 
mentary to V, 61, 17. Here therefore we have to deal 
with two princely brothers, both Vaidadasvis, namely 
Taranta and Purumi//a. They both give presents to 
Syávásva, who is a Bráhmaza, and he marries the daughter 
of another prince, Rathaviti Dárbhya. 

In the Tázdya-Bráhmaza, however, XIII, 7, 12, another 
story is told, which I quoted in my edition of the Rig-veda 
at IX, 58, 3 (vol. v, p. xxxiii Here Dhvasra and Puru- 
shanti are introduced as wishing to give presents to the 
two Vaidadasvis, Taranta and Purumi/Za. These hesitate 
for a while, because they have no right to accept a present 
without deserving it or having done something for it. 
They then compose a hymn in praise of Dhvasra and 
Purushanti, and after that feel justified in accepting their 
present. 

Here therefore the Vaidadasvis-are receivers, not givers 
of presents, therefore of princely, not, as has been Sup- 
posed, of priestly rank, and this would agree better with 
the words of verse 9, purumi//áya vípráya. See on all 
this Oldenberg in Z. D. M. G. XLII, p. 232. 

If we accept this story, we have to take sástyasi in verse 
6 as.a proper name. 

But sasiyast may be a comparative of sas-vat (see B.-R. 
s.v.), and would then mean, more frequent. We expect, 
no doubt, an adverb rather like Sasvat, but a feminine 
corresponding to vásyasi is perhaps.admissible. In that 
case we should have simply to deal with some woman, tvà 


N a ? 
stri, who, as the poet says, is as good as, if not better 
than, many a man. 


Verse 8. 


This verse is very obscure. Sáyaza translates : ‘And the 
other half (the husband of Sasiyast, viz. Taranta) is a man 
not praised (enough), thus T, the poet, say: and that 
Taranta is equal or just in the giving of wealth.  Grass- 
mann translates : * Und dagegen ist mancher nicht lobens- 
werth geizig, der ein Mann Sich nennt, ein solcher ist der 
Strafe verfallen, Ludwig: *Auch mancher halbmensch, 
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ungepriesen, der * mensch ” zwar heiszt, doch ein Pazi ist, 

der ist auf bóse gabe nur bedacht 
| The first light that was thrown on this verse came from 
Prof. Roth. He showed (Z.D.M.G. XLI, p. 673) that^ 
vairadeya means weregild, the German wergelt, the price 
to be given for a man killed. Vaira would here be derived . 
from vira, man, the Goth. waír, the Latin vir, and vaira- 
deya would mean what is to be given as the value of a 
man. Still. L.doubt whether Prof. Roth has discovered 
the true meaning of the verse. He translates: ‘So ist 
auch mancher Mann nicht zu loben, mehr ein Pavi (un- 
fromm, gegen die Götter karg, zugleich Bezeichnung 
habsüchtiger Dámonen), obschon man ihn einen Menschen 
nennt—nur am Wergeld steht er den andern gleich. 1 
| confess-I do not'see much point in this. It is quite clear ` 
| that the poet praises a charitable woman, and wishes to say 


~ 


/ 


that she is sometimes better than a man, if he gives 
nothing. Now the weregild, if we may say so, for women 
was generally, though not always, less than that for men, 
and I therefore propose to read sã vafradeye it sama, and 
| translate: ‘Even though many an unpraiseworthy miser 
(Pawi) is called man, she is like him in weregild, i.e. she is 
| worth as much, even though she is a woman.’ On uta, see 
Delbrück, Syntaktische Forschungen, V, p. 528. 


ES 


Verse 9. 

Note 1. Purumi//a is here clearly the man from whom 

P benefits are expected, and therefore could not be the same 
as Purumi//a Vaidadasvi, mentioned by the commentator, 

who accepted gifts from Dhvasra and Purushanti. Nor 

can Taranta Vaidadasvi in the next verse be taken for a 

recipient, but only for a giver, and therefore, most likely, a 

prince. The whole story, however, is by no means clear, 

and I doubt whether the commentator drew his informa- | 

tion from any-source except his own brain. 


T Verse 11. 
I agree with Ludwig that a new hymn begins with 
d verse II. 
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Verse 12. 


Note 1. I have adopted the reading Rodas! vibhragate in 


my translation; cf. VI, 66, 6, where Rodasi is compared 


with a róka/. i 

Note 2. Roth (K.Z. XXVI, 51) takes sriy&dhi as sriyás 
ádhi, but such a sandhi has not yet been established in the 
hymns of the Rig-veda, see Oldenberg, Proleg. p. 459, Anm. 
1. Oldenberg himself suggests srfyósdhi, and would trans- 
late, ‘They whose charms shine over the two worlds on 
their chariots.’ Pischel (Ved. Stud. p. 54) translates yéshám 
sriy& by ‘for whose sake.’ 


Verse 15. 
Note 1. On itthá dhiy&, see Pischel, Ved. Stud. p. 184. 


Verse 16. 
Note 1. The Pada ought to have puru-fandra, as sug- 
gested by Grassmann and Ludwig. 


Verses 17-18. 

These verses are very peculiar, and may refer to histori- 
cal events, for Dalbhya or Dárbhya and Rathaviti sound 
like.rea] names. Of course the Indian commentators are 
never ata loss to tell us what it all refers to, but we can 
never say how little they knew, and how much they invented. 
The invocation of Ürmyá, if it is meant for the Night, and 
the request that she may convey the hymn to Dárbhya, is 
different from the usual style of the hymns. See, however, 
VIII, 24, 28, and Oldenberg, Z. D. M.G. XXXIX, 89. 

The following names, occurring in our hymn, have the sanc- 
tion of the Anukramazá : Sasiyasi Tarantamahishi (V, 61, 5; 
8) Purumí//a Vaidadasvi (V, 61, 9), Taranta Vaidadasvi 
(V, 61,.10), Rathaviti Dálbhya (V, 61, 17-19). There is 
another Purumi//a, a Sauhotra, in IV, 43, and a Purumí//a 


Aagirasa in VIII, ile 


Verse 19. 
Note 1. See Oldenberg, Z. D. M. G. XXXIX, 89. He 
corrects gématiZ to gómatim, the name of a river, men- 
tioned in a very similar way in VIII, 24, 30. 
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MANDALA V, HYMN 87. 
ASHTAKA IV, ADHYÁYA 4, VARGA 33-834. 


To THe Manurs (THE STORM-GoDs). 


I. Let your voice-born' prayers go forth to the 
great Vishzu, accompanied by the Maruts, Evaya- 
marut, and to the chasing host, adorned with good 

$3 rings, the strong, in their jubilant throng, to the 
shouting power (of the Maruts). 

2. O Maruts, you who are born great, and pro- 
| claim it yourselves by knowledge, Evay&marut, that 
l power of yours cannot be approached by wisdom, 

that (power) of theirs (cannot be approached) by 

gift or might!; they are like unapproachable moun- 
, tains. 
| 3. They who are heard with their voice from the 

high heaven, the brilliant and strong, Evayámarut, 
in whose council no tyrant! reigns, the rushing 
j ; chariots? of these roaring Maruts come forth’, like 
| fires with their own lightning. 

4. The wide-striding (Vishzu)' strode forth from 
> the great common seat, Evayamarut. When he has 
started by himself from his own place along the 
ridges, O ye striving, mighty? Maruts, he goes 
together with the heroes (the Maruts), conferring 
blessings. 

5. Impetuous, like your own shout, the strong one 
(Vishzu) made everything tremble, the terrible, the 
wanderer!, the mighty, Evayamarut; strong with him 

ou advanced self-luminous, with firm reins, golden 
jeu coloured, well-armed?, speeding along. 
"à 6. Your greatness is infinite, ye Maruts, endowed 
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with full power, may that terrible power help, Evay4. 
marut, In your raid! you are indeed to be seen as 
charioteers ; deliver us therefore from the enemy, 
like shining fires. 

7. May then these Rudras, lively like fires and 
with vigorous shine, help, Evayámarut. The seat 
of the earth is stretched out far and wide!, when the 
hosts of these faultless Maruts come quickly to the 
races. 

8. Come kindly on your path, O Maruts, listen to 
the call of him who praises you, Evayámarut. Con- 
fidants of the great Vishzu, may you together, like 
charioteers, keep all hateful things far’, by your 
wonderful skill. 

g. Come zealously’ to our sacrifice, ye worshipful, 
hear our guileless call, Evayámarut. Like the oldest 
mountains in the sky, O wise guardians, prove your- 
selves for him irresistible to the enemy. 
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HE 


NOTES. 


This hymn. is evidently a later.addition atthe end of the | 
fifth Mazdala. It is addressed to the Maruts, and is 
ascribed to Evayámarut Atreya. None of its verses occurs 
in SV., VS., AV., TS., TB., MS., except the first, which is 
found in SV. I, 462. Metre, Atigagati. 

The name. of the poet is due to the refrain Evay&marut 
which occurs in every verse, and sometimes as an integral 
portion of the verse. Evay&marut is a sacrificial shout, much | 

se like Evo? in Greek, Evoe in Latin, though I do not mean | 
to say that the two are identical. Evayá4, as I explained 
| in note to I, 168, 1, is an epithet of Vishzu, as well as of 
| the Maruts, meaning quickly moving. Evayámarut, there- 
fore, may mean the ‘quick Marut’ This is strange, no 
doubt, because in the Rig-veda the Maruts always occur in 
| the plural, except in some doubtful passages. Still Evaya- 
| marut, the quick Marut, might be a name of Vishzu. 
| It cannot be taken as a Dvandva, Vishvu and the 
| Maruts. 
| This hymn was translated by Benfey in his glossary to 
| the Sàma-veda, p. 39. Benfey takes evayá as identical 
| with edo?, and explains it as an adverbial instrumental, 
like Asuy4, in the sense of stürmisch. But this would leave 
evayávan unexplained. 


Verse 1. 


Note 1. Giri-gã% may mean ‘produced on the mountains,’ 
but it may also mean ‘produced in the throat or voice, and - 
it is so explained elsewhere, for instance in SV. I, 462 fm o 
(Bibl. Ind., vol. i, p- 922). girau và£i nishpannáZ; [also by ~ 
another commentator, hrzdaye gata, yaghagata và ity =.) © 
uktam]. Oldenberg suggests girige, which would be much _ 
better, considering how Vishvu is called girikshit,girishzZà, — i^ 
&c.; see Bergaigne, IL 47. Most of the epithets have 
occurred before. I take sávase as a substantive, like 
sardhas, not as an adjective. As to dhünivrata, see V, 58, 


wt 2; as to prayagyu, V, 55 1- 
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Verse 2. 


Note 1. Krátvà, dánd, and mahná seem to me in this 
place to belong together. The difficulty lies in the transi. 
tion from va% to eshám, but this is not uncommon. On 
mahiná— mahimná, dáná, and mahn, see Wenzel, Instru- 
mentalis p. 17; Lanman, p. 533. Pischel, Ved. Stud. p. ror, 
translates, ‘Ihre Macht gereicht ihnen zu grosser Gabe’ 
See also VIII, 20, 14. Gâtã% mahina, born by greatness, 
seems to mean born in greatness, or born great. It would 
be easy to write mahínáZ. 


Verse 3. 


Note 1. The translation of iri is purely conjectural. 

Note 2. SyandrásaA, as suggested by Oldenberg, are 
probably meant for ratha#. Syandana is a carriage in 
later Sanskrit. In VIII, 20, 2, we have to supply rathaiZ ; 
in VI, 66, 2, ratháZ. 

Note 3. Prá, with the verb understood, they come forth ; 
cf. VII, 87, r. prá drvdmsi samudríyá nadinàm; X, 75, 1. 
Dhuni, like dhûti, has become almost a name of the Maruts, 
see I, 64, 5. 

Verse 4. 

Note 1. The god here meant seems to be Vishzu, 
mentioned already in verse 1, and probably recalled by the 
Evaya in Evayámarut. 

Note 2. We must either take vispardhasaz and víma- 
hasaZ with Benfey as names of the horses, or accept them 


as vocatives, addressed to the Maruts. Vimahas is used as 
an epithet of the Maruts, see I, 86, 1. 


Verse 5. 


Note 1. On yayi%, see note to I, 87, 2; but it seems 
better to take it here as an adjective. 


Note 2. On sváyudha, see Geldner, Ved. Stud. I, p. 1435 
Oldenberg, Gótt. Gel. Anzeigen, 189o, P. 424. 
Verse 86. 


Note 1. Prásiti may be, as Ludwig translates it, fang- 
schnur, a noose, but it can hardly mean Noth, as Grassmann 
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suggests. I take it here in the sense of shooting forth, 
onslaught, raid; cf. VII, 46, 4. Geldner, Ved. Stud. I, 
p. 139, takes it for a trap. Lanman, p. 386, is right in con- 
sidering the locative in au before consonants a sure sign of 
the modern origin of this hymn. 


Verse 7. 

Note 1. The idea that the earth is stretched out or 
becomes large during a thunderstorm has been met with 
before, V, 58, 7. We read I, 37, 8; 87, 3, that at the 
racings of the Maruts the earth trembled, and that the 
Maruts enlarged the fences in their races. I therefore 
translate, though tentatively only, that the earth is opened 
far and wide, as a race-course for the faultless Maruts, 
whose hosts 4, appear, 4gmeshu, on the courses, maháZ, 
quickly. If the accent of paprathe could be changed, we 
might translate, ‘at whose coursings (4gmeshu &) the seat of 
the earth is quickly stretched out far and wide, and then 
take sárdhá»zsi ádbhutainasám in apposition to rudrása/. 
Adbhutainas, in whom no fault is seen. 

Bergaigne translates, ‘faisant du mal mystérieusement.’ 
See Geldner, in K. Z. XXVIII, 199, Anm. 2; Bezzenberger's 
Beiträge, III, 169. 

Verse 8. 

Note 1. Cf. VI, 48, 10. 


Verse 9. 

Note 1. Susámi, generally explained as a shortened in- 
strumental, for susami=susamya, used in an adverbial 
sense. Susámi has a short i here, because it stands at the 
end of a pada, otherwise the i is long, see VII, 16, 2; X, 28, 
12, even before a vowel. The same applies in the Rig-veda 
to sami; it has short i at the end of a pada, see II, 31, 63 
VIII, 45, 273 X, 40,1. The phrase dhiy& sámi, which has 
short i in II, 31,6; X, 49, 1, has long i in LX, 74, 7- dhiy& 
sami. It is shortened, however, before vowels in the middle 
of a pada, and written samy; see I, 87, 5; IMI, 55; 3- 
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57^ MANDALA VI, HYMN 66. 
ASHTAKA V, ADHYAYA 1, VARGA 7-8, 


To THe Maruts (THE SToRM-cops). 


1. This may well be a marvel, even to an in- 
telligent man, that anything should have taken the 
same name dhenu, cow :—the one is always brim- 
ming to give milk among men, but P7zsni (the cloud, 
the mother of the Maruts) poured out her bright 
udder once (only). 

2. The Maruts who shone like kindled fires, as 
they grew stronger twice and thrice,—their golden, 
dustless (chariots?) became full of manly courage 
and strength. 

3. They who! are the sons of the bounteous 
Rudra, and whom she indeed was strong enough 
to bear; for she, the great, is known as the mother 
of the great, that very Pzzsni conceived the germ 
for the strong one (Rudra). 

4. They who do not shrink from being born in 
this wayt, and who within (the womb) clean them- 
selves. from all impurity?, when they have been 
brought forth brilliant, according to their pleasure, 
they sprinkle their bodies with splendour. 

5. Among them there is no one who does not 
strive to be brought forth quickly ; and they assume 
the defiant name of Maruts, They who are not 
(unkind?), never tiring in strength2, will the generous 
sacrificer be able to bring down these fierce ones ? 

6. Fierce in strength, followed by daring armies, 
these Maruts have brought together heaven and 
earth 1, both firmly established ?; then the self- 
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shining Rodasi stood amon 


! g the impetuous Maruts, 
like? a light. 


7. Even though your carriage, O Maruts, be with-i? 


out your deer', without horses, and not driven by 
any charioteer, without drag’, and without reins, yet, 
crossing the air?, it passes between heaven and 
earth, finishing its courses. 

8. No one can stop, no one can overcome him 
whom you, O Maruts, protect in battle. He whom 
you protect in his kith, his cattle, his kin, and his 
waters, he breaks the stronghold at the close of the 
day!. 

9. Offer a beautiful song to the host of the 
Maruts, the singers, the quick, the strong, who 
resist violence with violence; O Agni, the earth 
trembles before the champions. 

IO. Blazing like the flame of the sacrifices, flicker- 
ing like the tongues of the fire, shouters, like roaring 
fighters, the flame-born Maruts are unassailable. 

1I. I invite with my call this strong and Marut- 
like. son of Rudra!, armed with flaming spears. 
Bright thoughts, like wild waters from the moun- 
tain 2, strove to reach the host of heaven. 
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NOTES. 


Hymn ascribed to Bharadvaga Bárhaspatya. None of 
its verses occurs in SV., VS., AV. Verse 2 in MS. IV, 
14, 11. Verse 9 in TS. IV, 1, 11, 3; TB. IL 8, 5, 5; 
MS. IV, to, 3. Verse 10 in ‘MS. IV, 14, 11. Metre, 
Trishzubh. 

Verse 1. 

The meaning seems to be that it is strange that two 
things, namely, a real cow and the cloud, i.e. Przsni, the 
mother of the Maruts, should both be called dhenu, cow; 
that the one should always yield milk to men, while the 
other has her bright udder milked but once. This may 
mean that dhenu,-a cow, yields her milk always, that 
dhenu, a. cloud, yields rain but once, or, that Pzzsni gave 
birth-but-once to the Maruts See also VI, 48, 22; 
Gaedicke, Accusativ, p. xg; Delbrück, Tempuslehre, p. 102. 
.Dhenu must be taken as the neuter form, and as a nomin- 
|ative, as is shown by II, 37, 2. dadíZ yak nama pátyate. 


Verse 2. 


Note 1. It seems necessary to take arezávaZ hirazyáyáà- 
sak for rathàZ, chariots, as in V, 87, 3. Sáyaza takes the 
same view, and I do not see how the verse gives sense in 
any.other-way. The first pada might be referred to the 
Maruts, or to the chariots. 


Verse 3. 


Note 1. The relative pronouns may be supposed to carry 
on the subject, viz. MarütaZ, from the preceding verse, 


unless we supply esham mát&. I am-doubtful about mahó-- 


maht; cf. I, 102, 1; II, 33, 8. Grassmann proposes to 
read mahám, gen. plur.; Ludwig thinks of garbha. It may 


also, be a compound, as in mahámaha, mahámahivrata, or _ 


an adverb, but the construction remains difficult throughout. 
Oldenberg suggests that the second pada may have been 
yan £o n prísni% dadhrivih bháradhyai. 
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Verse 4. 

Note 1.- A tentative rendering-and no more. I take aya 
for aya as an adverb in the sense of thus, in this Way, see 
I, 87, 4, note 2. Grassmann seems to take it as an instr. 
fem., dependent on ganúsha%, which is possible, but without 
analogy. Lanman, p. 358, takes it for aya, nom. plur. 
of aya, wanderer, and translates, ‘as long as the ones now 
wanderers quit not their birth. Grassmann: ‘ Die nicht 
verleugnen die Geburt aus jener.’ But is gan with instru- 
mental ever used of a woman giving birth to a child? 
Ludwig: ‘ Die sich nicht weigern der geburt.’ 

Note 2. Pd with accusative occurs AV. XIX, 33, 3. 


Verse 5. 
This verse-is-again very obscure. It-would be- more 


honest.to-say that it-is-untranslatable. Possibly the poet | 


may have taken doháse inthe same sense as duhré in verse 
4. The Maruts are born as by being milked from the udder 
of Prisni. It would then mean, ‘ Among whom there is no 
one not striving to be born quickly.’ 

Note 1. Stauna is an unknown word. Sáyaza explains 
it as stena, thieves. It probably meant something not 
favourable, something that must be denied of the Maruts. 
This is all we can say. It cannot be a corruption of 
stavânâ%, praised. 

Note 2. Ayás can hardly refer to Pzzsni, never tiring to 
suckle the Maruts. In B.-R. ayás is explained as sich 
nicht anstrengend, behende, leicht, unermüdlich. See also 
Windisch, K.Z. XXVII, 170; also Johansson, Bezzenb. 


Beitr. XV, p. 180. 
Verse 6. 


Note 1. To join together heaven and earth is, as Ber- 
gaigne remarks (II, p. 374, n. 1), the apparent effect of a 
thunderstorm, when the clouds cover both in impenetrable 
darkness. We have the same expression in VIII, 20, 4. 

Note 2. On suméke, see Geldner, K. Z. XXIV, 145; 
and Windisch, Festgruss an Bohtlingk, p. 114. 

Note 3. The ná, placed before rókaZ, is irregular, see 
Bergaigne, Mélanges Renier, p. 79. Oldenberg suggests 
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EA 4 f the men,’ name 
narokak=nr7-okAs, «she who is fond o men, namely, 


ofthe-Maruts. The corruption may be due to the writers 
of_ourtext: Verse 7. 

Note 1. Anendé-is-strange, and might be changed into 
anetaz; it cannot be anen&/; without guilt. ; 

Note 2. If avasa in an-avasa comes from ava-so, it may 
mean the step for descending or ascending, or possibly a 
drag. Bergaigne explains it by sine viatico. 

Note 3. Raga/-tü£, according to Ludwig, den Staub 
aufwirbelnd, which seems too much opposed to arezu, 
dustless. Ragas + tar means to pass through the air, 
and in that sense only conquering the air. Geldner, Ved. 
Stud. p. 123, ignores the various shades of meaning in tur 
at the end of compounds. 

Verse 8. 

Note 1. Párye dyóZ, according to Grassmann, ‘on the 

decisive day,’ like párye divi. 
Verse 11. 

Note 1. I have translated Rudrdsya sünüm by the son 
of Rudra. It is true that a single Marut, as the son of 
Rudra, is not mentioned ; but on the other hand, one could 
hardly call the whole company of the Maruts, the maruta 
scil. gaza, the son of Rudra. In I, 64, 12, we have Rudrasya 
sünu in one páda, and máruta gaza in the next. The 
Ribhus also are called in the same line savasa% napáta/, 
and indrasya süno, IV, 37, 4. Here sünu corresponds 
almost to the English offspring, only it is masculine. 

Note 2. Girdya may have been meant for giryaZ, à 
possible ablative of giri; see Lanman, p. 383. Ugrã% would 
then refer to ápa/Z, unless we break the sentence into two; 
viz. ‘my bright thoughts tend to the host of heaven,’ and 
‘the fierce Maruts strive like waters from the mountain.’ 
If we compare, however, IX, 95, 3. apám iva id ürmáya/ 


"tárturázá£ pra manishah irate sómam á///a, we see that 
' the whole verse forms one sentence. All would be right 
if we could change girayaZ into giribhya, but is not this 


a conjecture nimis facilis? 
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MAJVDALA VII, HYMN 56. 
ASHTAKA V, ADHYAYA 4, VARGA 23-26, 


To tae Manurs (rug Sronw-cops). 


1. Who are these-resplendent- men; dwelling to- ib 
gether, the boys of Rudra, also! with.good.horses ? 

2. No one indeed knows their births, they alone 
know each other's birthplace. 

3. They plucked each other with their beaks!; 
the hawks, rushing like the wind, strove together. 

4. A wise man understands these secrets, that 
Prisni, the great, bore an udder. 

5. May that clan be rich in heroes by the Maruts, 
always victorious, rich in manhood! 

6. They-are. quickest to go, most. splendid with 
splendour, endowed with beauty, strong with strength. 

7. Strong is your strength, steadfast your powers, 
and thus by the Maruts is this clan mighty. 

8. Resplendent is your breath, furious are the 
minds of the wild host, like a shouting maniac '. 

9. Keep from us entirely your flame, let not your 
hatred reach us here. 

10. I call on the dear names of your swift ones, 
so that the greedy should be satisfied ', O Maruts, 

11. The well-armed, the swift, decked with beauti- 
ful chains, who themselves adorn their bodies. 

12. Bright are the libations for you, the bright 
ones, O Maruts, a bright sacrifice I prepare for the 
bright. In proper order came those who truly 
follow the order, the bright born, the bright, the 


pure. : 
13. On. your. shoulders, .O Maruts, are the rings, 
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on your chests the golden chains are fastened ; far- 
shining like lightnings with showers!, you. wield 
your weapons, according to your wont. 

14. Your hidden! splendours come forth ; spread 
out your powers (names), O racers ! Accept, O 
Maruts, this thousandfold, domestic share, as an 
offering for the house-gods *. 

15. If you thus listen, O Maruts, to this praise, 
at the invocation of the powerful sage, give him 
quickly a share of wealth in plentiful offspring, which 
no selfish enemy shall be able to hurt. 

16. The Maruts, who are fleet like racers, the 
manly youths, shone like Yakshas?; they are 
beautiful like boys standing round the hearth, they 
play about like calves who are still sucking. 
| 17. May the bounteous Maruts be gracious to us, 
M opening up to us the firm heaven and earth. May 

that bolt of yours which kills cattle and men, be 
far from us!  Incline to us, O Vasus, with your 

i favours. 

MN 18. The Hotzz priest calls‘on you again and 
‘i again, sitting down and praising your common gift, 
itu O Maruts. O strong ones, he who is the guardian 
| of so much wealth, he calls on you with praises, 
free from guile. 

19. These Maruts stop the swift, they bend 
strength by strength!, they ward off the curse of 
the plotter, and turn? their heavy hatred on the 
enemy. 

20. These Maruts stir up even the sluggard’, 
even the vagrant’, as the gods? pleased. O strong 
ones, drive away the darkness, and grant us all our 
kith and kin. 

21. May we not fall away from your bounty, O 


à 
Le As 
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Maruts, may we not stay behind, O charioteers, in 
the distribution of your gifts. Let us share in the 
brilliant wealth, the wellacquired, that belongs to 
you, O strong ones. 

22. When valiant men fiercely fight together, for 
rivers, plants, and houses, then, O Maruts, sons of 
Rudra, be in battles our protectors from the enemy. 

23. O Maruts, you have valued! the praises 
which our fathers have formerly recited to you ; with 
the Maruts the victor is terrible in battle, with the 
Maruts alone the racer wins the prize. 

24. O Maruts, may we have a strong son, who 
is lord among men, a ruler, through whom we may 
cross the waters to dwell in safety, and then obtain 
our own home for you’. 

25. May Indra then, Varuza, Mitra, Agni, the 
waters, the plants, the trees of the forest be pleased 
with us. Let us be in the keeping, in the lap of 
the Maruts; protect us always with your favours. 
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Ascribed to VasishZ/a. Verse 1 occurs in SV. I, 433; 
verse Io in TS. II, 1, 11, 1; MS. IV, 11, 2 ; verse 12 in TB. 
I1,8, 5,5; MS. IV, 14, 18; verse 13 in TB. II, 8, 5, 5; MS. 
IV, 14, 18; verse 14 in TS. IV, 3, 13,6; MS. IV, 10,5; 
verse 16 in TS. IV, 3, 13, 7; MS. IV, 10, 5 ; verse 19 in 
TB. II, 8, 5, 6; MS. IV, 14, 18. Metre, 1-11 Dvipada 
Virág; 12-25 Trishzubh. 

Verse 1. 


Note 1. The SV. reads athá for the older adhá. Sanik4 
in the edition of the Bibl. Ind. is a misprint for sani/á. 


Verse 3. 


Note 1. Sva-pü is explained by Roth as possibly a 
broom, raising the dust. Grassmann translates it by light, 
Ludwig by. blowing. I suggest to take it for *vapü, in the 
sense of beak or claw, from vap, which follows immediately. 

‘See note to I, 88, 4. I do not see how the other meanings 
assigned to svapü give any sense. Oldenberg therefore 
suggests pavanta, ‘Sie strómten hell auf einander zu mit 
ihren svaptis.’ 

Verso 4. 


Note 1. Sáyaza explains etáni nizy& by svetavar/ni 
marudátmakáni bhütáni. He takes üdhas as a locative. 


Verse 8. 


Note 1. Geldner translates: * Der Spielmann des wilden 
Heeres ist wie ein Muni,’ and adds, ‘Aber was ist ein Muni 
im-Veda?' : 

Verse 10. 

Note 1. I read-tzzpán-for tripát.of the Pada text, and 
refer vàvasánáA to the Maruts. The TS. has tzipát, and 
the commentary explains it by triptim. The first line is 


Virág, the second Trishzubh, and the Trishzubh metre is 
afterwards carried on. 
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Verse 1l. 


This verse refers to the Maruts, not, as Ludwig thinks, 
to the priests. Dr. v. Bradke (Dyaus Asura, Pp- 65) proposes ! 
to join verses 10 and 11 into one Trishzubh, and possibly to! 
insert 4 before huve. I doubt whether for the present such - 
changes are justified. On the structure of this hymn, see 
Oldenberg, Prol. 96, Anm. 3; 200, Anm. 5. 


Verse 13. 


Note 1. TB. II, 8, 5, 6, reads vyzzshzibhiZ (not vzzshzi- 
bhiZ), and the commentator explains, vyrish¢ibhir áyudha- 
viseshair vyrzzshzyákhyair, visesheza rokamanah sthitá/. 
And again, rzsh/aya eva visishatvád vyrishéaya ity ukyante. 
Bollensen, Z. D. M. G. XLI, 5or, conjectures zzsh/ibhiZ for 
vrishtibhiz, which is very ingenious. See also note 1 to 
II, 34, 2. 

Verse 14. 

Note 1. Budhnya, explained by budhne bhaváni, and also 
by kalapravrcttani. 

Note 2. Gzzhamedhiya-may refer to the Maruts as grzha- 
medhás or gzzbhamedhinas ; see RV. VII, 59, 10; VS. XXIV, i 
16. The grihamedhîyå ishzi in Sat. Br. XI, 5; 2, 4, is meant : 
for the Maruts. ; 

Verse 16. 


Note 1. Yakshadz/sa is explained as wishing to see a 
sacrifice or feast. Ludwig retains this meaning. Grassmann 
translates, ‘wie feurige Blitze funkeln. Yaksha may mean 
a shooting star or any meteor, literally what shoots or 
hastens along; see VII, 61, 5. ná yásu kitrám dádzzse ná 
yakshám ; also note to V, 55, I. But dzzs is not sadrzzs. 
If we follow the later Sanskrit, yaksha would mean a class 
of spirits, followers of Kuvera, also ghosts in general. If 
this is not too modern a conception for the Rugsveda, we 
might translate yakshadrzs, ‘appearing as ghosts (see 
Kaus. Sütra 95 in BR.), or, considering the expression 
átya% na yamsat yakshabhz/t viketak, I, 190, 4, take it 


for a name of horses. 
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Verse 19. 


Note 1. Does not sáhasa 4 stand for sáhasá 4, and not 


for sáhasaz 4? Comp. Oldenberg, Prolegomena, 465 seq. 
Note 2. On dadhanti, see Hiibschmann, Indogerm. Vocal- 


system, p. 12. 
5 23 Verse 20. 


Note 1. On radhra, see Pischel, Ved. Stud. pp. 124 seq. 

Note 2. Bhrimi is doubtful, but as it stands by the side 
of radhra, it seems to have a bad meaning, such as a 
vagrant, unsteady. ^ 

Note 3. The Vasus are often mentioned with the Adityas 
and Rudras, see III, 8, 8; X, 66, 12;.128,9. By them- 
selves they became almost synonymous with the Devas. 
Thus in VII, 11, 4, we read that Agni became the master 


of all sacrifices, krátum hí asya VásavaZ gushanta átha, 


deví% dadhire havyaváham, ‘for the Vasus liked his wisdom, 
therefore the Devas made him the carrier of offerings. See 
also V, 3, 10. pitá Vaso yádi tát gosháyáse. In one pas- 
sage, VI, 50, 4, Vasava% means the Maruts. In our passage 
it seems better to take it in the sense of gods, but we might 
also refer it to the Maruts. 


Verse 22. 
Note 1. With pada b, compare VII, 70, 3 b. 


Verse 23. 


Note 1. I have taken bhtiri kakra in the sense of magni 
facere, though I can find no analogous passages. 


Verse 24. 

Note 1. This verse has been well explained by Dr. v. 
Bradke, Dyaus Asura, p. 66. Svám ókaZ, our own home, 
occurs IV, 50,8; V, 33, 4; VI, 41, 1 ; VIII, 72, 14. Abhyas 
means generally to obtain what is not our own. See also 
VII, 48, 2. VaZ, which I have translated ‘for you, may 
also mean ‘ from you. 

Verse 25. 

This verse is marked as a galita taken from VII, 34, 25» 

while the last pada is a galita taken from VII, 1, 25. 
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MANDALA VII, HYMN 57. 
ASHTAKA V, ADHYÁYA 4, VARGA 27. 
To tHe Maruts (THE Sronw-cops). 

1. O ye worshipful, your company of Maruts is 
fond of honey, they who delight in their strength at 
the sacrifices, the Maruts, who shake even the wide 
heaven and earth, and fill the well, when they move 
about, the terrible ones. 

2. Truly the Maruts find out the man who praises 
them, and guide the thoughts of the sacrificer. Sit 
down then to rejoice to-day, on the altar! in our 
assemblies ? well pleased. 

3. Others do not shine so much as these Maruts 
with their. golden. chains, their weapons, and their 
own. bodies; the all-adorned, adorning heaven and 
earth, brighten themselves with the same brightness, 
when.starting.for triumph. dri 

4. May your shining thunderbolt be far from us, 
O Maruts, wliatever sin we may commit against 
you, men as we are: O worshipful, let us not fall 
under! its power, let your best favour rest on us. 

s. May the Maruts be pleased with whatever little 
we have done here, they the faultless, the bright, . 
the pure. Protect us, ye worshipful, with your 
favours, lead us to prosperity through. booty. M" 

6. And let the manly Maruts, when they have ` 
been praised, under whatever names, enjoy these 
offerings! Grant that our offspring may not die’, 
raise up for us riches’, glory, and wealth. 

7. O Maruts, when you have thus been praised, 
come all together with help towards our lords who 
with their hundredfold wealth freely prosper us ;— 
protect us always with your favours! 
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NOTES. AN > 


- Ascribed to Vasishzza. None of its verses occurs in SV., \ 
VS. AV., TS., TB., MS. Metre, Trishzubh. 


Verse 1. 


This hymn has been translated by Geldner and Kaegi. i 
| The first verse is most difficult. G.-K. avoid all difficulties pu o 
nby translating, ‘ Beim Fest des süssen Trankes weiss man 4 
Í tüchtig euch zu begeistern, hehre Schaar der Marut. p - Ta 
= Ludwig grapples with them by translating: ‘An eures a 
madhu kraft, o zu vererende, freut bei den opfern sich 2 k 
der Marut geschlecht? I doubt, however, whether savas i By, 
is ever ascribed to madhu, though it is ascribed to 3. 
Soma. Oldenberg suggests, ‘The sweet ones’ is your 
Marut-name, O worshipful, they who rejoice in their i | 
strength at the sacrifices.’ Here the difficulty would be 
that Márutam náma is the recognised term for the name, 
i.c. the kin of the Maruts. Still, unless we venture on a 
iv^ conjecture, this would seem to be the best rendering. ' 
Could we change mádhvaZ va níma mátrutam into madh- 
vad va% náma, márutam? ^ Madhvád.is a Vedic word, 
though it occurs once only, in I, 164, 22, and as trisyllabic. 
| Its very rarity would help to account for the change. The 
meaning would then be, ‘your.Marut kin eats honey, is 
fond of honey.’ , 
~ Tt has been proved that the present mádati is always 
neutral, meaning to rejoice, while mand (Par.) is transitive, 
to make rejoice. Otherwise madhvaZ might possibly have a 
been taken in the sense of sweet things, as in I, 180, 4; 
IX, 89, 3, and construed with madanti. 


Verse 2. 


Note 1. Barhis, which I translate by altar, is the simplest 
form of an altar, mere turf or kusa-grass, on which the 
offerings are placed. See note to VII, 46, 4. 

Note 2. On vidatha, see my note, V, 59; 2. 
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Verse 3. 


See Gaedicke, Accusativ, p. 241; his rendering would be 
acceptable but for the 4. Without any verb of motion 4 
u p. ragas can hardly mean ‘through the air, nor 4 ródasi 
m ‘through the worlds.’ 


Verse 4. 
Note 1. On api bhi and api as, see B.-R. s. v. 


Verse 6. 
‘© Note 1. Amrita cannot be rendered: by immortality in 
Am our sense, it simply means not dying. 
P Note 2. Gigritd, imp. aor. caus. of gar. Rayah, acc. 
b. plur. 
^: 
à 
— ? a t0. 
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MANDALA VII, HYMN 58. 
ASHTAKA V, ADHYAYA 4, VARGA 28. 


To THE Maruts (THE-STORM-GODS). 


1. Sing to the company (of the Maruts), growing 
up together, the strong among the divine host! : 
they stir heaven and earth by their-might, they 
mount up to the firmament from the abyss of 
Nirzzti?, 

2, Even your birth! was with fire and fury, O 
Maruts! You, terrible, wrathful, never tiring! You 
who stand forth with might and strength ; every one 
who sees the sun?, fears at your coming. 

3. Grant mighty strength to our lords, if the 
Maruts are pleased with our praise. As a trodden 
path furthers a man, may they further us; help us 
with your brilliant, favours. 

4. Favoured by you, O Maruts, a wise man wins 
a hundred, favoured by you a strong racer wins a 
thousand, favoured by you a king also kills his 
enemy: may that gift of yours prevail, O ye shakers. 

5. I invite these bounteous sons of Rudra’, will 
these Maruts turn again to us? Whatever they 
hated secretly or openly, that sin we pray the swift 
ones to forgive. 

6. This praise of our lords has been spoken: may 
the Maruts be pleased with this hymn. Keep far 
from“us, O strong ones, all hatred, protect us always 
witheyoutefaviours| 777 
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NOTES. 


‘Ascribed to Vasishzza. None of its verses occurs in 
SV., VS., AV., TS., TB., MS. Metre, Trishzubh. 


Verse 1. 


i Note 1. Dháman is one of the cruces of translators, and | 
E it remains so after all that has been written on the subject 
i, ja» by Bergaigne, III, 210. seq. There are many words in the} 
| Veda which it. is simply impossible to translate, because: 
| their meaning has not yet been differentiated, and they 
| convey such general or rather vague concepts that it is ut4 
terly impossible to match them in our modern languages! 
e s Translators are often blamed that they do not always 
render the same Vedic by the same English word. It 
would be simply impossible to do so, because, according to 
| the different surroundings in which it occurs, the same word 
receives different shades of meaning which in English can 
only be approximately expressed by different words. 
Bergaigne is, no doubt, right when he says that dhá-man 
is derived from dha, to set or settle, and that it therefore 
meant at first what is settled. From this he proceeds to | 
f argue that the original meaning of dhâman, from which all 
| others are derived, is law. But law is a very late and very ! 
Cmm abstract word, and we must never forget that words always 
"E progress from the concrete to the abstract, from the material 
j - to the spiritual, and but seldom, and at a much later time; in 
an opposite direction. Now even if we were to admit that 
dháman does not occur in the Veda in the sense of settlement, 
i.e. abode, this is certainly its most general meaning after- 
wards, and no one would maintain that a settlement, i.e. a^ 
household, was called dháman, because it involved a settle- ; 
ment,i.e.laws. Thesame applies to vratá. Bergaigne (III, 
| 213) agrees with me that vrata should be derived from | 
var, to surround, to guard, and not from var, to choose, : 
but he thinks that it meant at once ‘garde, protection, 
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, and not ‘lieu-clos.’ I still hold that like vopós, vrata must 

| have meant first a real hedge, or épxos, and then only an 
abstract enclosure, i;e;a law; róuos. In this case we can see 
the actual transition of thought. People would begin by say- 
ing, ‘there is.a fence here against your cattle, and this would 
in time assume the meaning ‘there is a defence.against your 
cattle straying on my meadow.’ But it would be impossi- 
ble to begin, as Bergaigne (p. 216) does, with the abstract 
meaning of protection, law, and then return and use the 
word in such phrases as V, 46, 7. apãm vraté, ‘within the 
pale-of the waters.’ 

Dháman, therefore, meant originally, I still believe, what 
was actually laid down or settled, hence an abode. When, 
as in the Veda, it means law, I do not say that this was 
necessarily derived from the meaning of abode. I only 
maintain that it was a-second, if not a secondary, meaning, 
and that, at all events, the meaning of abode cannot be 
derived from that of law. 

After dháman meant what is settled, it has sometimes to 
be translated. by law, by nature, sometimes by class, or 
clan, where it comes very near to náman, name, while 
sometimes it may best be rendered by a general and 
abstract suffix, or even by a plural. Thus in our passage, 
daívyasya dhámna/ is not very different-from devánám. 

What is peculiar to our passage is the genitive governed 
by tuvishmán. After all the learning which Bergaigne has 
expended on the analysis of dháman, he does not help us 
to a translation of our sentence. If we translate *of the 
givin law, powerful,’ we have words, but no sense. I take 
daivyasya dhámna/ as a genitivus partitivus, such as AV. 
ae uu eae a viryávati. See Kuhn, 
‘Die máchtig walten in der C d E 
von göttlicher natur, die stark 2: a goie. i 
could be followed by the D Bee that tuvishmán 
Lam satisfied on that a, Ai I C rea qat 
other cases is that did lati See ReMi ae 
WU E E» nsla lon, gives something which 

pucean.u : others give us something better. 
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Note 2. On Nirziti, see Hibbert Lectures, p. 245; Lect. 
Science of Lang., vol. ii, p. 562.  Avazisá, literally with- | 
out beams-of support, or bottomless. 


Verse 2. 

Note 1. On gantis, see Lanman, p. 571. 

Note 2. Svardz/k, according to Grassmann, der lichte 
Himmel; according to Ludwig, jeder der das licht schaut. 
Sàyaza, among other meanings, gives that of tree. See 
WAN, 82:027 

Verse 3. 

On the construction of this verse, see Delbrück, Syntax, 

p. 384, and Bergaigne, Mélanges Renier, p. 82. 


Verse 5. 


Note 1. With regard to tín mî/%úsha% rudrásya, ‘ these 
bounteous (sons) of Rudra,’ see VIII, 20, 3. 
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MANDALA VII, HYMN 59. 
ASHTAKA V, ADHYÁYA 4, VARGA. 29-80. 


To tur Maruts AND RUDRA. 


1. Whom you protect again and again, O gods, 
and whom you lead, to him, O Agni, Varuza, Mitra, 
Aryaman, and Maruts, yield your protection. 

2. He who sacrifices, O gods, overcomes his 
enemies by your protection on a happy day. He 
who gives to your delight, spreads forth his dwell- 
ing, spreads out much food. 

3. This VasishZ/a will not despise even the last 
among you, O Maruts; drink! all of you, to-day, at 
my libation here, full of desire. 

4. Your help does not indeed fail that man in 
battle to whom you granted it, Omen! Your 


newest favour has turned hither, come quick then,- ` 


ye who wish to drink. 

5. O ye whose gifts are cheering, come to drink 
the (juice of the Soma) flowers: these are your 
libations, O Maruts, for I gave them to you, do not 
go elsewhere! 

6. Sit down on our altar and protect? us, to give 
us brilliant riches. O Maruts, who never miss the 
Soma mead, hail to you here to enjoy yourselves. 

7. Having adorned their bodies, the swans with 
dark blue backs came flying in secret'—the whole 
flock sat down all around me, like gay men, delight- 
ing in the Soma offering. 

8. O Maruts, that hateful man who beyond our 
thoughts tries to hurt us, O Vasus, may he catch 
the snares of Druh, kill him with your hottest bolt! 


& 
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9. O you Maruts, full of heat, here is the libation ; 
be pleased to accept it, O you who destroy the 
enemies by your help!. 

IO. O you who-aecept-the -domestic- sacrifices!, 
come hither, O Maruts, do not keep away, you who 
are bounteous by your help?. 

rir. O Maruts, strong and wise, with sun-bright 
skins, I choose the sacrifice for you here and there?. 

12. We sacrifice to Tryambaka!, the sweet- 
scented, wealth-increasing (Rudra). May I be de- 
tached from death, like a gourd from its stem, but 
not? from the immortal’, 


CICE2 
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NOTES. 


i R d Rudra. 
-ibed to Vasishz/a. Verse 12 addressed to 
o apa mdi verse 8, AV. VII, 77, 2; 


Jerse 3 occurs SV. I, 241; 
as IV Sr 3; MS. IV, 10, 5; verse 9, AV. VII, 77, 15 
TS. IV, 3, 13,3; MS. IV, 10, 5; Verse To» TS IN ter 
5; MS. IV, 10, 5; verse IT, TA Ms dd 35 Ms. IV, 10,3; 
verse 12, VS. III, 60; AV. XIV, 1, 17; ITS, JU Se Oh OF 
MS. I, 10, 4; TA. X, 56; Sat. Br. II, 6, 2,12, 

Metre, 1, 3, 5 Brzhatt; 2, 4,6 Satobzzhati; 7, 8 Trishzubh; 
9, 10, 11 Gayatri; 12 Anushdubh. 


Verse 2. 
With pada a compare I, 110,7; with c and d, VIII, 27, 16. 


Verse 3. 
Note 1. SV. has pibantu, and as a various reading the 
comment. gives pivanta. Suté sá£á is a standing phrase. 


Verse 6. 

Note 1. I cannot see how avitá can stand for avish/a 
(Delbrück, Verb, 186 ; Whitney, Gram. $908). I translate 
as if the text gave ávatá. 

Verse 7. 
Notel. On the secret approach of the Maruts, see I, 88, 5. 


Verse 8. 

The text in the AV. VII, 77, 2,is bad, yó no márto 
maruto durhzz;ráyüs, práti muvkatam sá%, and tápasá for 
hánmaná. The TS. IV, 5, 13, 3, has tirá% satyáni. It reads 
besides, yó no márto vasavo durhzzzáyüs tirá% satyáni 
maruta% gighamsat druhá% p&sam, and tápasá. Tirá% 
Ritténi may mean ‘beyond all conception, as Grassmann 
takes it, or ‘unobserved,’ as B.-R. suggest. Tirá% satyáni 
might mean *in spite of all pledges but that is probably 


an emendation. All this shows the unsettled state of 


Vedic tradition, outside that of the Rig-veda; see Olden- 
berg, Prolegomena, p. 328. 


Verse 9. 
Note 1. Od, taken here as a dative, by Lanman, p. 382. 
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Verse 10. 


Note 1. On the Maruts gvzhamedhinaz, see Sat. Br. II, 
5,3, 4. Possibly the Maruts may be called gzzhamedhas, 
i.e. grihasthas, performing the Grzhya sacrifices. See on 
these names TS. I, 8, 4, 1 ; 2. 

Note 2. The last pada in the TS. is pramuZZánto no 
ánhasaZ. 

Verse 1l. 

Note 1. On ihéha, see Delbrück, Syntax, p. 51. It means 

‘here and there,’ that is, ‘again and again.’ 


Verse 12. 

Note 1. Tryambaka is a name of Rudra, but its original 
meaning. is doubtful. Some commentators explain it by 
'three-eyed, but its natural meaning would be “having 
three mothers. The Sat. Br. II, 6, 2 9, derives it from | 
Stry-ambika, because Ambika, Rudra’s sister, shares the | 
sacrifice with him. 

Note 2. On má with optative, see Delbrück, Synt. Forsch. 
I, 194; Syntax, 338, 361, Anm. I. 

Note 3. Thatamrztát is right, not, as Grassmann suggests, 
amzita, is clear from the parallel forms, prétó mučkâmi 
ndmutah, or itó mukshiya mámuütaZ. Pischel in Z.D.M.G. 
XL, 121, demands too much logical accuracy from a poet ; 
see AV. XIV, 1, 17; VS- MUL, Co, 

All scholars seem to agree that this hymn isa composite 
hymn, and that it breaks the law of decrease in the number of 
verses. It begins with three Pragáthas, verses 1 and 2,3 and 4, 
5 and 6, which may be in their right place. Then follow two 
Trishzubhs, 7 and 8, which may form a hymn by themselves. 
The next three Gayatris, which clearly belong together, are 
a later addition ; so is the last verse, which ought to stand 
in the Atharva rather than in the Rig-veda. The Pada 
text does not divide this last verse. See on this subject, 
Oldenberg, Z.D.M.G. XX XVIII, 449 seq., Proleg.200; 511; 
Bergaigne, Recherches sur-Phistoire de la Samhita, II, 1o. 
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MANDALA VHT,-HYMN-7. 
ASHTAKA V, ADHYAYA 8, VARGA 18-24. 


To THE MARUTS (THE STORM-GODS). 

1. When the sage has poured out the threefold? 
draught to you, O Maruts, then you shine forth in 
the mountains (clouds). 

2. Aye, when, O bright Maruts, growing in 
strength, you have seen your way, then the moun- 
tains (clouds) have gone down’. 

3. The sons of Pyvzsni, the bulls, have risen 
together with the winds, they have drawn forth the 
swelling draught. 

4. The Maruts sow the mist, they shake the 
mountains (clouds), when they go their way with 
the winds, 

5. When the mountain bent down before your 
march, the rivers before your rule, before your 
great power (blast). 

6. We invoke you by night for our protection, 
you by day, you while the sacrifice proceeds. 

7. And they rise up on their courses, the beauti- 
ful, of reddish hue}, the bulls, above the ridge of 
the sky. ees s 

8. With might they send forth a ray of light, that 
the sun may have a path to walk!: they have 
spread far and wide with their lights. 

9. Accept, O Maruts, this my speech, this hymn 
of praise, O Rzbhukshans , this my call, 
(enc id recen led re 
EE bol UR us or the wielder of the 

À » the well, the water-skin, the 
watering-pot ?, 
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11. O Maruts, whenever we call you from 
heaven, wishing for your favour, come hither to- 
wards us. 

12. For you are bounteous?, in our house, O 
Rudras, Rzbhukshans: you are attentive, when you 
enjoy (the libations). 

13. O Maruts, bring to us from heaven enrapturing 
wealth, which nourishes many, which satisfies all. 

14. When you have seen your way, brilliant 
Maruts, as it were from above! the mountains, you 
rejoice in the (Soma) drops which have been pressed 
out. / 

15. Let the mortal with his prayers ask the favour 
of that immense, unconquerable (host)* of them, 

16. Who like torrents! foam along heaven and 
earth with their streams of rain, drawing the inex- 
haustible well. 

17. These sons of Przsni rise up together with 
rattlings, with chariots, with the winds, and with 
songs of praise. 

18. That (help) with which you helped Turvasa, 
Yadu,and Kazva when he carried off riches, that 
we pray for, greatly for our wealth. 

19. O bounteous Maruts, may these draughts, 
swelling like butter, strengthen you, together with 
the prayers of K&zva. 

20. Where do you rejoice now, O bounteous 
Maruts, when an altar has been prepared for you? 
What priest serves you ? 

21. For you for whom we have prepared an altar, 
do not, as it was with you formerly, in return for 
these praises, gladden the companies of our sacri- 


fice. 
22. These Maruts have brought together piece 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


* 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


392 VEDIC HYMNS. 


by piece! the great waters, heaven and earth, the 
sun, and the thunderbolt ; 

23. And, while performing their manly work, 
they have trodden Vz;tra to pieces, and the dark 
mountains (clouds). 

24. They protected the strength and intelligence 
of the fighting Trita, they protected Indra in his 
struggle with Vzztra. 

25. Holding lightnings in their hands, they hasten 
heavenward, golden helmets! are on their head; 
the brilliant Maruts have adorned themselves for 
beauty. 

26. When with Usaná? you have come from afar 
to Ukshzorandhra (ox-hollow)!, he roared from fear, 
like Dyu (the sky). 

27. O gods, come to us with your golden-hoofed 
horses, for the offering of the sacrifice) 

28. When the red leader leads their spotted deer 
in their chariot, the brilliant Maruts approach and 
let the waters run. 

29. The heroes went downwards to Saryazávat, 
to Sushoma; to Argika, to Pastyávat. 

30. When will you come hither, O Maruts, to the 


sage who calls you so, with your consolations to the 
suppliant ? 


31. What then now? Where are your friends, 


n Indra? Who is counted 


s O Kázvas, I praise Agni, together with our 
aruts, who carry the thunderbolt in their hands 
and are armed with golden daggers, | 


33. Might I succeed in bringing hither the strong 


hunters, hither with their splendid booty for the 
newest blessings. 5 
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34. The hills even sink low, as if they thought 
themselves valleys, the mountains even bow them- 
selves down. 

35. The crossing (horses) bring them hither, 
flying through the air; they bestow strength on the 
man who praises them. 

36. The old fire! has been born, like the shine? 
by the splendour of the sun, and the Maruts have 
spread far and wide with their lights. 
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NOTES. 


Ascribed to Punarvatsa Kázva. Verse 8 occurs MS. 
IV, 12, 5; verse 11 in TS. I, 5, 11, 4; MS. IV, to, 4; 
verse 28 in AV. XIII, 1, 21. Metre, Gayatri. 


Verse 1. 


Note 1. Trishzübham is an adjective belonging to {sham. 
The same expression occurs again, VIII, 69,1, as a galita, and 
is therefore of little help. In IX, 62, 24, the isha% are called 
parishzübhaZ, which seems to mean something like pari- 
srut, i.e. standing round about. I therefore take trishzubh 
in our passage simply as threefold, referring probably to 
the morning, noon, and evening sacrifice. The sacrifice is 
often called trivzzt, X, 52,4 ; 124, 1. Some scholars ascribe 
to stubh in trishzubh the meaning of liturgical shouting. 


Verse 2. 


Note 1. Besides ni ahásata, we find úd ahásata, I, 9, 4, 
and apa ahásata, IX, 73, 6. On £i, see verse 14, and V, 55, 
7. It is often impossible to say whether the Vedic Aorist 
should be translated in English by the perfect or the im- 
‘perfect. If we take the verse as describing an historical 
fact, it would be, ‘When you saw your way, or, as soon as 
you had seen your way, the clouds fell.’ If it is meant as 
à repeated event, it would be, ‘when, i. e. whenever you 
bave seen your way, the clouds have fallen. The difficulty 
lies in English, and though the grammars lay down rules, 
lisage does. not conform to them. The difference in the 
use of tenses-in English is so great that in the revised 
Ie afta, i e NE RO RE 

, euierenty. for. the güsh and for the American 
d Thus in Rom. ii. 12, the English edition gives, 
bs E. k EA tor law, shall perish 
many as sinned without di ae eee UN 
‘The scripture hath shut up ;* gece Im E ae 
shut up. It was on account of thi dons dE 

i; of this and other changes of 
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idiom which have sprung up between English and American 
that different editions of the revised version had actually it 
be printed for England and America. No wonder, there- 
fore, that an American critic should in his innocence have 
charged me with not knowing the difference between the 
aorist, the imperfect, and the perfect in Vedic Sanskrit! 


Verse 7. 


Note 1. Aruzapsu, perhaps-reddish-coloured, an epithet 
of the dawn, here applied to the Maruts. The Maruts are 
sometimes called vr7shapsu, ahrutapsu; I, 52,4; VIII, 20, 7. 


Verse 8. 


Note 1. The relation between the light cast forth by the 
Maruts and the path of the sun is not quite clear, except 
that in other places also the Maruts are connected with the 
morning. The darkness preceding a thunderstorm may be 
identified with the darkness of the night, preceding the 
sunrise. See Bergaigne, II, 379 seq. ; 


Verse 9. 


Note 1. The meaning of zzbhukshan is doubtful. It is 
applied to Indra and the Maruts. See Bergaigne, II, 403 ; 
404 note; 412. 

Verse 10. 

Note 1. The Prsnis in the plural fem. are the clouds, see 
VIII, 6, 19. Mythologically there is but one Pzsni, the 
mother of the Maruts. See also Bergaigne, II, 397. 

Note 2. Lam doubtful about.the three lakes of Madhu, 
here of rain, poured-from their udders by the clouds. The 
number three is common enough, and Ludwig has pointed 
out a parallel passage from the AV. X, 10, 10-12, where 
we read of three patras, filled with milk and Soma. Many | 
similar passages have been collected by Bergaigne, I, 177, 
but again without a definite result. The question is whether 
the three words utsa, kavandha, and.udrin are meant as 
names of the three pátras, in our passage; of the three 
lakes, or whether they should be taken as an apposition, 


CC-0. In Public Domain. Gurukul Kangri Collection, Haridwar 


Digitized by Arya Samaj Foundation Chennai and eGangotri 


396 VEDIC HYMNS. 


the three lakes, namely, the well (of. the sky), the skin full 
of water, and udrin, the watering-pot. Udrin is elsewhere 
an adjective only, but I think we must here translate, * the 
well, the water-skin, the watering-pot.’ 


Verse 12. 


Note 1. On sudánava/ as vocative, see Delbrück, Syntax, 
p. 106. 
Verse 14. 


Note-1. For adhi with genitive, one expects ati. But 
Delbrück doubts whether ati can govern the genitive. See 
Altind. Syntax, p. 440. 


Verse 15. 


Note 1. As adabhyasya can only refer to etávataZ, I have 
taken etávat in the sense of gaza, followed by eshàm. But 
I am-not-certain-that the rendering is right. 


Verse 18. 


Note 1. I have ventured to translate drapsáZ by torrents. 
Neither drops nor sparks nor banners seem to yield an 
jappropriate simile, but I feel very doubtful. See VIII, 96, 
135 IX, 73, 1. 
Verse 22. 


Note 1. I thought at first that by sám parvasáZ dadhuZ 
was meant the mixing or confounding together of heaven and 
earth ; it being impossible, during a storm, to distinguish the 
two. But there is clearly, as Ludwig points out, an Opposi- 
tion between sám dadhuZ and ví yayuZ. 
patvasd in verse 22 in the sense of piec 
AV. IV, 12, 7. sám dadhat 
23 it means in pieces, 


I therefore take 
e by piece, as in 
párushá páruZ, while in verse 


Verse 25. 
Note 1. On siprâ%, see note to II, 34, 3. 


Verse 26. 


Note 1. Ukshnah rándhram, ‘the hollow of the bull, what- 
ever that maybe, is not mentioned again. If it is meant for 
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the dark cloud which hides the rain, then the roar of the bull ^ 


would be the thunder of the cloud, stirred by the Maruts. 
Aukshzorandhra, however, is the technical name of certain 
Sámans, so that Ukshzorandhra may have been, like Usaná 
(later Usanas) a proper name. See Tázdya Br. XIII, 9, 
18; 19. 

Note 2. If usáná stands for usanayá.it might mean, *with 
desire, but it seems more likely that it refers to the Ashi, 
who is called Usaná in the Rig-veda, and Usanas in later 
writings. See Lanman, p. 562, l. 21; Bergaigne, II, 338, 
n. 3 ; Schmidt, K. Z. XXVI, 402, n. 1. 


Verse 27. 

Note 1. On makhásya dáváne, see note to I, 6, 8, where I 
accepted the old explanation, * Come to the offering of the 
priest.’ But does makha- mean priest? In later Sanskrit it 
means sacrifice,so that makhásya davane has been translated, 


‘for the offering of the sacrifice,’ that is, ‘that we may beable ; 


to offer you sacrifice’ If makha means glad and refers to 


— 


Soma; which is-doubtful, the sense would be the same. į 
Possibly dáváne may here be derived from do, to divide, | 


but this would not help us much. 


Verse 28. 
The AV. reads yám två préshatt rathe práshzir vahati 
rohita, subha yási rivánn apá%, which yields no help. 


Verse 29. 
This verse is very difficult. First of all, niZakraya can 
hardly mean * without a chariot’ (B.-R.), but seems an ad- 
verb, meaning downwards. But the chief difficulty lies in 


m 


this, that we must decide, once for all, whether words, such - 


as sushoma, saryazávat, árgika, past 
interpreted in their natural sense, as exp 
well known. to the poet, or in their technical sense, as names 
of sacrificial vessels. That this decision is by no means 
easy, may be inferred from the fact that two scholars, Roth 
and Ludwig, differ completely, the former preferring the 
technical; the latter the geographical meaning. We must 
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^ remember that in the hymns to the Maruts the poets speak 
occasionally of the countries, far and near, visited by the 
. storm-winds. We must also bear in mind that in our very 
passage the poet asks the Maruts to come to him, and not 
to tarry with other people. When, therefore, he says, that 
they went to Saryazávat, &c., is that likely. to be meant 
- for a tank.of Soma at his own or any other sacrifice? 
Saryazávat is derived from sarya, this from sara. Sara 
means reed, arrow ; sarya, made of reeds, saryá, an arrow, 
| but also reeds tied together and used at the sacrifice for 
carrying Soma-oblations. From it, saryaza, which, accord- 
ling to Sáyaza, means lands in Kurukshetra (RV. VIII, 6, 
39), and from which .Saryazávat is derived, as the name of 
a lake in that neighbourhood (not a Landstrich, B.-R.). 
When this saryazávat occurs in the Rig-veda, the question 
is, does it mean that lake, evidently a famous lake and a 
"holy place in the early settlements of the Vedic Aryas, or 
does it mean, as others suppose, a sacrificial vessel made of 
feeds? It occurs in the Rig-veda seven times. 

In I, 84, 14, Indra is said to have found the head of the 
horse, which had been removed among the mountains 
(clouds) at..Saryazávat. This seems to me the lake in 
which the sunsets. In the 8th MazZala saryazávat occurs 
three times. In VIII, 6, 39, Indra is invoked to rejoice 
at Saryazávat, or, according to others, in a vessel full of 
Soma. In our passage the Maruts went to Saryazávat, to 


^ 
Sushoma, Argika, and Pastyávat, countries, 
^not. vessels. 


had been pre 


-it would. seem, 
In VIII, 64, 11, after saying that the Soma 
pared among the Pürus, it is added that the 
Soma Is sweetest in Saryazávat, on the Sushomá, and in 
Argikiya. In IX, 65, 22, we read of Somas prepared far 
and near, and at Saryaziávat, and in the next verse we read 
of Somas to be found either among the Argikas, among 
the Pastyás, or among the Five Tribes, In [X m ig 2, 
Indra is asked to drink Soma at Saryazávat ad the Sou 
is asked to come from Argika. In X, 35, 2, the aid is 
implored of heaven and earth, of the rivers exi the moun- 


tai 
E € called saryazávata/. 


2 


and these mountains ar 
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Argikiya, besides the three passages mentioned already 
occurs X, 75, 5, where it is-clearly a river as well | 
Sushomâ, while in IX, 65, 23, the Áxgikas, in the plural, | 
could only be the name of a people. i 

Taking all this into account, it seems to me that we 
ought to accept the tradition that Saryazávat was a lake’ 
and the adjoining district in Kurukshetra, that Árgiká was 
the name of a river, Argika the name of the adjoining 
country, Ârgîikâ%, of the inhabitants, Argikiya another 
name of Argika, the river, and Argikiyam another name of 
the country Argika. Sushoma in our passage is probably 
the name of the country near the Sushomá, and Pastyavat, 
though it might be an adjective meaning filled with ham- 
lets, is probably another geographical name ; see, however, / 
IX, 65, 23. Ludwig takes Saryavavat as a name of the 
Eastern Sarasvati; see Zimmer, Altindisches Leben, p. 
I9 ; but we should expect Saryazáüvati as the name of a 
river. See also Bergaigne, I, 206, who, according to his 
system, takes all these names as * préparateurs célestes du , 
Soma.’ 


Verse 83l. 
See I, 38, 1, note 1. 
Verse 36. 


Note 1. Sdyava may be right in stating that this verse 
was intended for an Agnimaruta sacrifice, and that there- 
fore Agni was praised first, and afterwards the Maruts. In 
that case pürvya might mean first. 

Note 2. K/andas is doubtful ; see, however, I, 92, 6. 
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MANDALA VIII, HYMN 20. 
"ASHTAKA VI, ADHYAYA 1, VARGA 36-40. 


To THE Maruts (THE STORM-GODS). 


I. Come hither, do not fail, when you march 
forward! Do not stay away, O united friends, you 
who can bend even what is firm. 

2. O Maruts, Azbhukshans, come hither on your 
flaming strong fellies 1, O Rudras, come to us to-day 
with food, you much-desired ones, come to the 
sacrifice, you friends of the Sobharis ?. 

3. For we know indeed the terrible strength of 
the sons of Rudra, of the vigorous Maruts, the 
liberal givers? of Soma ? (rain). 

4. The islands (clouds) were scattered, but the 
monster remained?, heaven and earth were joined 
together. O you who are armed with bright rings, 
the tracts (of the sky)? expanded, whenever you 
stir, radiant with your own splendour. 

5. Even things that cannot be thrown down 
resound at your race, the mountains, the lord of the 
forest, —the earth quivers on your marches, 

6. The upper sky makes wide room, to let your 
violence pass, O Maruts, when these strong-armed 
heroes display their energies in their own bodies. 

7. According to their wont these.men, exceeding 
terrible, impetuous, with strong and 
forms’, bring with them beautiful light 2, 

8. The arrow of the Sobharis is shot from the 
2 bowstrings at the golden chest on the chariot of the: 
-Maruts*, They, the kindred of the cow (Pzzsni), 


unbending 
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the well-born, should enjoy their food, the great 
ones should help us. 

9. Bring forward, O strongly-anointed! (priests), 
your libations to the strong host of the Maruts, the 
strongly advancing. 

10. O Maruts, O heroes, come quickly hither, like | 
winged hawks, on your chariot with strong horses, | 
of strong shape, with strong naves, to enjoy our 
libations. 

11. Their anointing is the same, the golden. chains 
shine on their arms, their spears sparkle. 

12. These strong,-manly, strong-armed Maruts, 
do not strive among themselves ; firm are the bows, 
the weapons on your chariot, and on your faces are 
splendours. 

13. They whose terrible name’, wide-spreading 
like the ocean, is the one of all that is of use, whose 
strength is like the vigour of their father, 

14. Worship these Maruts, and praise them! Of 
these shouters, as of moving spokes 1, no one is the 
last; this i$ theirs by gift, by greatness ? is it theirs. 

15. Happy is he who was under your protection, 
O Maruts, in former mornings, or who may be so 
even now. 

16. Or he, O men, whose libations you went to 
enjoy; that mighty one, O shakers, will obtain your 
favours with brilliant riches and booty. / el 

17. As the sons of Rudra, the servants of the 
divine Dyu !, will it, O-youths, so shall it be. 

18. Whatever liberal givers may worship! the 
Maruts, and move about together as generous : 
benefactors, even from them turn? towards us with 
a, kinder heart, you youths ! 

19. Q Sobhari, call loud with your newest SOME 
[32] pd 
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the young, strong, and pure Maruts, as the plougher 
calls the cows. 

20. Worship the Maruts with a song, they who 
are strong like a boxer, called in to assist those who 
call! for him in all fights; (worship them) the most 
glorious, like bright-shining bulls. 

21. Yes, O united friends, kindred, O Maruts, by 
a common birth, the oxen lick one another's humps!. 

22. O ye dancers, with golden ornaments on your 
chests, even a mortal comes (to ask) for your brother- 
hood!; take care of us, ye Maruts, for your friend- 
ship lasts for ever. 

23. O bounteous Maruts, bring us some of your 
Marut-medicine, you friends, and (quick, like) steeds. 

24. With the favours whereby you favour the 
Sindhu, whereby you save, whereby you help Krivi !, 
with those propitious favours be our delight, O 
delightful ones, ye who never hate your followers *. 

25. O Maruts, for whom we have prepared good 
altars, whatever medicine! there is on the Sindhu, 
on the Asikni, in the seas, on the mountains, 

26. Seeing it, you carry it all on your bodies. 
Bless us with it! Down to the earth, O Maruts !, 


with: what hurts our sick one,—straighten what is 
crooked ! 
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NOTES. 


Ascribed to Sobhari Kázva ; metre, KAkubha pragatha. 
Verse 1=SV. I, 401; verse 21= SV. I, 404. 


Verse 1. 
SV. reads stháta, and dridha kid yamayishzava/. 


Verse 2. 


Note 1. It might be better to supply rathai/, but the poet 
may have used pars pro toto. 

Note 2. The Sobharis, who are mentioned in the 8th 
Mazdala only, are clearly a clan of that name, and their 
hymns form a small collection by itself. See Oldenberg, 
Prolegomena, p. 209 seq. 

Verse 3. 

Note 1. Mi/Zvas is sometimes used by itself in the 
sense of patron or benefactor, VII, 86, 7; 97, 2. Whether 
it can govern a genitive is doubtful, but see VII, 58, 5, note. 

Note 2. Here again, as in II, 34, 11, Vishzu esha seems 
to mean Soma, possibly the food, or even the seed (retas) 


of Vishzu. Sáyaza too takes Vishzu.as-a name-of rain. ' 


In IL, 154, 5, we read that the spring of madhu is in the 
highest place of Vishzu. Could it mean the generous sons 
of Vishzu? 

Verse 4. 

Note 1. My translation is purely conjectural. I take 
dvipa for isolated. or scattered clouds, different from the 
du£ZAuná, which I take for the black mass of storm-clouds, 
threatening destruction. Grassmann: ‘Die Wolkeninseln 
stoben und das Unheil floh. Ludwig: ‘Empor stigen 
gewaltig die waszerinseln, still stand das ungliick.’ 

Note 2. The coming together of heaven and earth and 
their apparent widening have been ascribed to the Maruts 
before. It seems hardly possible to translate dhanvani 
here by bows. I take it for the wide expanse, as if the 
desert, of the sky. 


o pde 
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Verse 7. 


Note 1. On psu in vzzshapsu, see note to VIII, 7, 7. 
Note 2. Possibly sríyam váhante has to be taken like 
subham yâ, see Gaedicke, Accusativ, p. 163. 


Verse 8. 


Note 1. In support of the translation which I proposed 
in I, 85, 10, note 2, all I can say is that ag is a verb used 
for shooting forth an arrow, see I, 112, 16, and that vàza 
may be used in the sense of bázia, reed and arrow, and that 
go is used for bowstring, see B.-R. s. v. The question, 
however, arises, how does this verse come in here? How 

! does the fact that the Sobharis, who are praising the storm- 
gods, shoot their arrow at the golden chest on their chariot, 
agree with what precedes and follows ? 

Let us look first whether a more natural translation can 
be found. B.-R. translate: ‘The sacrificial music of the 
Sobharis is furnished and therefore made more attractive 
by draughts of milk (or animal food)' In order to support 
such a translation, it should be proved, first, that vava ever 
means sacrificial music, and that such sacrificial music can 
be spoken of as agyate (it is furnished), gobhiZ (by milk- 
draughts). ^ Grassmann translates: ‘Durch Milchtrank 
wird der Sobharis Musik belohnt? Here again it must be 
proved that vàza can mean sacrificial music, and agyate, it 

d. Ludwig translates: ‘Mit der milch wird 
gesalbt den Sobhari der zapfen am wagen am goldnen 
korbe’ This is explained to mean that ‘the bolt on the 
chariot of the Maruts is to be greased with milk, so that 
the milk may stream down on the Sobharis” I doubt 
whether vana can mean bolt, and I do not see that the 
intention of the poet, namely to ask for rain, would be con- 
veyed. by such words. : 

Sáyaza interprets : “Through the cows, i.e. the hymns,- 
of the Sobharis the lyre of the Maruts is made evident 3 
or, ‘ by the cows, i. e..the Maruts, the lyre is manifested for 
the sake of the Sobharis,’ : 

In support of my own translation I can only appeal to a 
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custom ascribed by Herodotus (IV, 94) to another ancient 
Aryan tribe, namely the Thracians, who, when there is 
thunder and lightning, shoot arrows against thesky. Hero- 
dotus in trying to find a motive for this says they do it to 
threaten the god, because they believe in no other god but 
their own. This may be so; the only question is whether , 
in shooting their arrows against the sky, they hoped to 
drive the clouds away, or wished them to give up their 
treasure, namely the rain. I should feel inclined to take 
the latter view, but in either case we see that what the 
Thracians did, was exactly what the Sobharis are said to 
do here, namely to shoot an arrow at the golden chest or 


treasure on the chariot of the Maruts. This is, of course, 


no more than a conjecture; and I shall gladly give it up, if 
a more appropriate meaning can be elicited from this line. 
What is against it is the frequent occurrence of avg with 
gobhi% in the sense of covering with milk, see IX, 45, 3; 
V, 3, 2, &c. As to ráthe kóse hirazyáye, see VIII, 22, 9. 


' Verse 9. ; 


Note 1. Vrishad-aZgaya for vrishan-aiigayah, see HE 
Schmidt, K. Z. XXVI, 358. It cannot mean ‘raining 
down ointments,’ as Grassmann supposes, because that 
would be varshad-aZgayaA, if it existed at all. Besides, 
the afigis are never poured down, nor are they sacrificial 
viands. The repetition of the word vrishan is intentional, 
and has been discussed before. 


Verse 13. 
Note 1. Náman is, of course, more than the mere name ; 
but name can be used in much the same sense. 
Verse 14. 


Note 1. The simile of the aras, as in V, 58, 5, seems to 


require-another negat ive. 
Note 2. See V, 87, 2, on dana and mahná. 


Verse l7. 
Note 1. On divá% ásurasya vedhása%, see von Bradke, 
Dyaus Asura, pp. 44 and 46. It should be remembered, 
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; however, that vedhas and medhas interchange. Tuer in 
RV. IX, 102, 4, we have vedhám, in SV. I, ror, medhám. 
On medbás, the Zend mazda, see Darmesteter, Ormazd, 
p.29. I take servant in the sense of worshipper, from 
vidh. 

Verse 18. 

Note 1. Arhanti, in the sense of arhayanti, to worship, 
seems better than to be worthy of, or to have a right to, 

Note 2. Mi/Aüsha£ can be nominative, see Lanman, 
p.511; but it may also refer to the Maruts, and then be 
accusative. 

Note 3. Instead of 4 vavzzdhvam, which Ludwig trans- 
lates, Nemt uns für euch in besitz, Grassmann trans- 
lates, Wendet euch zu uns her. He read therefore & 
vavriddhvam, and this, the plural corresponding to & 
_yavritsva, seems to be the right reading. 


Verse 20. 


Note 1. Grassmann proposes to change pzitsü hótzzshu 
into yutsá pzztsüshu. But may not hótzzshu'be used here in a 
sense corresponding to that of hávya? Hávya has almost 
the technical meaning of an ally who is to be called for 
assistance. Thus IV, 24, 2. sá% vritrahatye hávyaZ; VII, 
32, 24. bháre-bhare ka hávya£, &c. Now a hávyaZ, one 
who is called, presupposes a hótzz, one who calls for assist- 
ance. It is true that hotrd, from hu, to pour out, has so 
completely become a technical name that it seems strange 
to see it used here, in a new etymological sense, 
But the connection with havya may justify what may 
have been meant as a play on the words. Wilson seems 
to have taken the verse in a similar sense, when he trans- 
lates: *and like a boxer who has been challenged over his 

. challengers,’ He, like Ludwig, takes hotzz as a challenger. 
I prefer to take it as calling for aid. I am not satisfied, 


however, with either translation, nor does-Grassmann or 
Ludwig offer anything useful. 


as caller. 


Verse 21, 


Note 1. In the SV. maráta/ and rihdte have the accent 
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on the second syllable. SábandhavaZ was used before of 

the Maruts, V, 59, 5; according to its accent it would here 

refer to gåva. I can see no meaning in this verse except) 
a very naturalistic one, namely that the Maruts, who are 
described as friends and brothers, as never quarrelling endi. 
always of one mind, are here compared to oxen, grazing! 
in the same field, and so far from fighting, actually licking; 
the humps on each other's backs. 


Verse 22. 


Note 1. Grassmann, ‘ geht euch an um eure Briiderschaft;’ 


--possibly, * becomes your brother.’ 


Verse 24. 


Note 1. It is, no doubt, very tempting to change türvatha 
intoturvásam, as Ludwig proposes. The difficulty isto under- 
stand how such a change should have come about. Sindhu 
may mean-here; not so much the river, as the people living 
on its shores. Krivi is said to be an old name of 
the Pa#alas (Sat. Br. XIII, 5, 4, 7) But, because the 
Pafhalas were called Krivis, and because in later times we 
often hear of Kuru-Pa/z£álas, it does in no way follow that 
the Krivis were identical with the Kurus. It proves rather 
the contrary. Kuru may be derived from kar, and may 
have meant-active, but it may also have had a very dif- 
ferent original meaning. A derivation of krivi from kar is 
still more. objectionable. 

Note 2. Asakadvishaz, which I translate by not hating 
your followers, is translated by Ludwig: ‘ihr, denen kein 
haszer folgt? It may also be rendered by ‘hating those 
who do not follow you.’ 

. Verse 25. 


Note 1. The medicines are generally brought by Rudra, 
and by his sons, the Maruts. 


Verse 26. 


Note 1. As to kshamá rápaZ, see X, 59; 8-10; AV. VI, 


57, 33 as to {shkarta, VIII, 1, 12. 
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MANDALA VIII, HYMN 94. | 
ASHTAKA VI, ADHYAYA 6 VARGA 28-29. B» 


To THE Manurs (THE STORM-GODS). 


1. The cow, wishing for glory, the mother of the 

bounteous Maruts, sends forth her milk; the two 
{horses ! have been harnessed to the chariots, — DE 

2. She in whose lap? all gods observe their duties, * 
sun arid moon (also), that they may be seen ; Cı 

3. Therefore all our friends!, the singers, invite 
the Maruts always, to drink (our) Soma. 

4. This Soma here has been prepared, the Maruts j 
drink of it, the Asvins also drink of the lord | 
(Soma)? 

5. Mitra, Aryaman, Varuza drink of the Soma 
which is continually? clarified, dwelling .inthree / 
abodes?, procuring offspring. 4 

6. May Indra also rejoice to his satisfaction in 
this pressed juice, mixed with milk, like a Hotzz! 
at the morning-sacrifice. 

7. Did the brilliant lords flare up? Endowed xt 

. with pure strength they rush, like water, through | 
their enemies, 

8. Shall I now choose the favour of you, the 
great gods, who by yourselves-shine forth mar- 
vellously, : 

9. The Maruts, who, when going to drink Soma, 
spread out the whole earth and the lights of heaven. 

10. I call now them who are endow 
strength, you, O Maruts, from he 
drink the Soma here ; 


ed with pure 
aven, that you may 
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i e 11. I call now those Maruts who hold heaven 
and earth asunder, that they may drink the Soma 
| here ; ; 
E. 12. I call now that manly company- of the Maruts, 
f dwelling in the mountains, that they may drink the 
1 Soma here. 
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NOTES. 


Ascribed to Bindu or Pütadaksha. Metre, Gayatri. 
Verse 1=SV. I, 149; verse 4=SV. I, 174; I, 1135; 
verse 5=SV. II, 1136 ; verse 6—SV.]II 1137. The whole 
hymn can easily be divided into t7zZas. 


Verse L. 


Note 1. I adopt Ludwig’s correction of the Pada, chang- 
ing vahniZ to váhni iti, though it interrupts somewhat the 
connection between the first and second verses. Still it 
iseems as impossible to-change Prżsni, the mother of the 
‘Maruts, into a cart-horse as-into a sucking-calf. This we 
should-have to do, if we took dhayati in its usual sense of 
sucking. Still dhayati means to sucky;not to suckle. The 
commentary to the SV. explains vahni£ as vodZri; the 
driver. 

Verse 2. 


Note 1. I should prefer to take upásthe in the sense of 


proximity, which, as in the case of vrzkshopasthe, may be 
translated by shadow, or protection. 


Verse 3. 


Note 1. I cannot believe that we can take aryá 4 in our 
passage as aryé 4, and translate it with Pischel (Z.D.M.G. 
XL, p. 125) by ‘ our-singers among the Aryas, With the 
plural kárávaz we should expect aryéshu 4, not aryé-4; 


see also Bergaigne, III, 287; II, 218. Páda a and b are 
galita, see VI, 45, 33. 


{ Verse 4. 
Note L Svarág seems to be meant for Soma. as lord 
not-as brilliant. 
Verse 5. 


Note L Tana is generally explained by ürzástukanirmita 
dasápavitra; see also Bergaigne, I, 179. 


Note 2. Th à : 
e three abodes are either. the morning, noon, 
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and evening sacrifices, or the three Soma-vessels, the 
Drozakalasa, Adhavantya, and Pütabhzzt. 
Verse 6. 

Note 1. I do not see why hótá-iva should not mean ‘like 
the priest, for the priest also rejoices in the libation ; see 
Arthasamgraha, ed. Thibaut, pp. ro and 20. Ludwig 
prefers to take hota for Agni, fire. 

Verse 9. 
Note 1. See note to I, 6, 9, and 10, note 1. 
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MANDALA X, HYMN 77. 
ASHTAKA VIII, ADHYAYA 3, VARGA 10-11. 


To THE Maruts (THE Sronw-cops). 


1, Let me with my voice shower! wealth like 
cloud-showers?, like sacrifices of a sage, rich in 
oblations. I have praised the goodly host of the 
Maruts?, so that they-may.be worthy of a Brahman‘, 
so that they may be glorious. 

2. These-beys have prepared their ornaments for 
beauty, the goodly host of the Maruts, through 
many nights; the sons of Dyu struggled, like harts, 
they, the Adityas, grew high, like banners !. 

3. They who by their own might seem to have 
risen above heaven and earth, like the sun above 
the cloud, they are glorious, like brilliant heroes, 
they shine forth like foe-destroying youths. 

4. When you move along on the bottom of the 
waters, the arth seems to break and to melt}. This 
perfect sacrifice is meet for you, come hither 
together, as if -enjoying-our offerings. 

5. You are as drivers! on the poles with their 
reins, and as brilliant with light at daybreak ; like 
hawks, you are famous destroyers of foes; like 
wells * springing forth, you scatter moisture. 

6. When you, O Maruts, come from afar, knowing 
the great treasure of the hidden place, O Vasus, the 
treasure which has to be gained, then keep away 
also from afar all who hate us. 

7. The man who, firm in his sacrifice, offers gifts 
to the Maruts to the end of the ceremony !, he 
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gains health and wealth, blessed with offspring; he 
shall also be in the keeping of the gods. 

8. They are indeed our guardians, to be wor- 
shipped at all sacrifices, most blissful by their name 
of Adityas; may they, swiftly driving on their 
chariots, protect our prayer, quick even on their 
march, delighting in our sacrifice. 
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NOTES. 


Ascribed to Syümarasmi Bhárgava. On the metre, See 
Rig-veda, translation, Introd. p. civ; Benfey, Quantitats- 
versch. IV, 2; 38-39; Oldenberg, Prolegomena, 92. This 
hymn and the next belong closely together. They are 
both'so artificial and obscure that a translation of them 
can only be tentative. None of its verses occurs in SV., 
VS., AV., TS., TB., MS. 


Verse 1. 


Note 1. I take prushá for prusházi. 
Note 2. I do not think that abhraprüshaZ can be meant 
for the Maruts. 
Note 3. The na in-many of-the verses-seems to be due 
. to a mere-trick; and untranslatable. 
Note 4. Or,'I have praised the priestly host, so that 
they may be worthy of good Marut-hood.’ 


Verse 2. 


Note 1. Akrá/, banners, Grassmann ; columns, Ludwig. 
The meaning is utterly unknown. 


Verse 4, 


Note 1. See Aurel Mayr, Beitrage aus dem Rig-Veda, 
P. 12. ‘The earth melted, see Ps. xlvi. 6. 


Verse 5. 


en derived from pru, to float. I 
should Prefer to derive it from pra-van, from which 
we have pra-vaza, precipice, possibly the Latin. ad- 
jective ipronus, and, very irregularly, Greek Gp 
Stems In radical n frequently enter the class of stems 
in â and a, and pravan would become pravàZ or 
prava£, as -gan becomes Sak and -gaz; cf, Lanman, 
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p. 478. Others take vana for a mere suffix like vat. Prava, 
rushing. forward, would have. been a good name for a 
spring. This, .of. course, is a mere-conjecture. Others : 
derive pravá-s from va, to blow. As a substantive prava ‘ 
1 as well as upava occurs AV. XII, 1, 5x. vátasya pravám 

t upavám ánu vaty arķí%. But these words mean the blow- 

! ing before and the blowing after, and not blowers. "There 

are the verbs prava and anuvá in Tázdya Br. I, 9, 7; TS. 

III, 5, 2, 3; IV, 4, z, x. They are there referred to dawn 

and night. These passages, however, seem too technical 

| to allow us to fix the original meaning of prava-7. Prava 
ALT in RV. I, 34, 8, remains unexplained. 


Verse 7. 


Note 1. On udzZ£i, see Ludwig's note. 
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MANDALA X, HYMN 78. 
ASHTAKA. VIII, ADHYAYA 3, VARGA 12-13. 


To THE Maruts (THE STORM-GODS). 


1. Fullof devotion like priests with their prayers, 
wealthy like pious men, who please the gods with 
their offerings, beautiful to behold like brilliant 
kings, without a blemish like the youths of our 
hamlets— 

2. They who are gold-breasted like Agni with 
his splendour, quick to help like self-harnessed 
winds, good leaders like the oldest experts, they are 
to the righteous man like Somas, that yield the best 
protection. 

3. They who are roaring and hasting-like winds, 
brilliant*like the tongues of fires, powerful like 
mailed. soldiers, full of blessings like the prayers 
of our fathers, 

4. Who hold together like the spokes of chariot- 
wheels, who glance forward like. victorious- heroes, 
who scatter ghvita! like wooing youths, who chant 
beautifully like singers, intoning a hymn of. praise, 

5. Who are swift like the best of horses, who are 
bounteous like lords of chariots on a suit, who are 
hastening on like water with downward floods, who 
are like the manifold? Angiras with their (numerous) 
songs. 

6. These noble sons of Sindhu? are like grinding- 
stones, they are always like Soma:stones?, tearing 


everything to pieces; these sons of a good mother... 


are like playful children, they are by their glare like 
a great troop on its march. 
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SubhánaíZ does not mean auf der Fahrt,and plaudern, 
adopted from Grassmann,.instead of sám prikkhase, intro- 


. duces again quite a modern idea. Ludwig calls such an 


idea ‘abgeschmackt, insipid, which is rather strong, but 
not far wrong. 


Verse 4. 
Von Roth: 


‘Ich liebe Sprüche, Wünsche und die Trinke, 
Der Duft steigt auf, die Presse ist gerüstet ; 
Sie flehen, locken mich mit ihrem Anruf, 
Und meine Füchse führen mich zum Mahle.’ 

It is curious how quickly all difficulties which beset the 
first line seem to vanish in a metrical translation, but the 
scholar should face the difficulties, though the poet may 
evade them. 

To translate süshmaZ iyarti by ‘der Duft steigt auf, the 
flavour of the sacrifices rises up, is more than even Grass- 
mann ventures on. It is simply impossible. Benfey 
(Entstehung der mit r anlautenden Personalendungen, p. 34) 
translates: ‘My thunderbolt, when hurled by me, moves 
mightily.’ 

Again, prabhritak me ádri£ does not mean die Presse ist 
gerüstet. Where does Indra ever speak of the stones 
used for pressing the Soma as my stone, and where does 
prábhzzta£ ever mean gerüstet? a 


Verse 5. 

Von Roth: 

‘So werden wir und mit uns unsre Freunde (Nachbarn) 
Die freien Männer, unsre Rüstung nehmen, 

Und lustig unsre Schecken alsbald schirren. 

' Du kommst uns eben ganz nach Wunsch, o Indra. 

The first lines are unnecessarily free, and the last decidedlv 
wrong. How can svadhám ánu hi na% babhütha mean * Du 
kommst uns eben ganz nach Wunsch?’ Svadha does mot 
mean wish, but nature, custom, wont (see T, 6, 4, note 2: 
and Bergaigne, Journ. Asiat. 1884, p. 207). Babhütha 


` 


means ‘ thou hast become,’ not ‘thou comest. 
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Verse 6. 


Von Roth: 
‘Da wars auch nicht so ganz nach Wunsch, o Maruts, 


Als ihr allein mich gegen Ahi schicktet! 

Ich aber kräftig, tapfer, unerschrocken, 

Ich traf die Gegner alle mit Geschossen.’ 

The only doubtful line is the last. Von Roth's former 
translation of nam, to bend away from, to escape from (cf. 
þpeúyw and bhug), seems to me still the right one. He now 
translates ‘I directed my arrow on every enemy, when the 
genitive, as ruled by ánamam, requires confirmation. As 
to sam ádhatta I certainly think von Roth's last interpreta- 
tion better than his first. In the Dictionary he explained 
samdha in our passage by to implicate. Grassmann trans- 
lated it by to leave or to desert, Ludwig by to employ. I 
took it formerly in the usual sense of joining, so that yát 
mám ékam samádhatta should be the explanation of 
svadhá, the old custom that you should join me when I am 
alone. But the construction is against this, and I have 
therefore altered my translation, so that the sense is, Where 
was that old custom you speak of, when you made me to 
be alone, i.e. when you left me alone, in the fight with 
Ahi? The udátta of ánamam is not irregular, because it 
is preceded by hi. 


Verse 7. 
Von Roth: : 


‘Gewaltiges hast du gethan im Bunde 
Mit uns, o Held, wir mit vereinter Stärke, 
Gewaltiges vermögen wir, du mächtiger 
Indra, wenn es uns Ernst ist, ihr Gesellen.’ 
. By this translation, the contrast between ‘thou hast done 
great things with us,’ and * Now let us do great things once 
more, is lost. Kzzzávàma expresses an exhortation, not a 
simple fact, and on this point Grassmann's metrical transla- 
tion is decidedly preferable. 


Verse 8. 
Von Roth: 
* Vritra schlug ich mit eigner Kraft, ihr Marut, 
Und meine Wuth war's, die so kühn mich machte, 
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